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Preface 


Oneness of Being or "the doctrine of non-duality" 
is the highest metaphysical stage beyond which no human 
endeavour, in principle, has been possible. It is the 
ripe fruit of traditional wisdom which has been tasted 
by all ages. The doctrine of Islam, in the metaphysical 
form of Shahadah, teaches the reality of the Absolute 
and the attachment of all things to the Absolute. It is 
not merely a doctrine but has corresponding means of 
effective realization. It is the realization of the 
Sacred Knowledge itself which means deliverance and 


union. 


The modern man captivated by inner and outer 
contradictions needs to learn the metaphysical lesson 
that the Supreme Reality is both absolute and Infinite 
and that there is nothing outside the Absolute. Neither 
there was nor there is anything beside Him. The cosmos 
is the theopany of the Supreme Reality which resides in 
the depths of man himself. The world of multiplicity or 
the myriad of mirrors reflects the Face of the Beloved. 
It is the seizure of this intellectual possibility 
which is totally realizable that the contemporary man 
can come out of the modern Cave, If he loses this 
possibility, then he may not be able to realize it for 
ages to come. The ‘dark night of the world' certainly 


needs to have its dawn. 


Shahzad Qaiser 


15TH SHABAN-UL-MUAZZAM, 1412 A.H. 


THURSDAY, FEBRUARY 20, 1992. 


Foreword 


The choice to write on the metaphysics of 
Khawaja Farid has been made in order to re~instate 
the truth of Oneness of Being by dispelling the 
general impression that the ‘servant-Lord' polarity 
is absolute. It is not merely a theoretical truth 
but is essentially realizable and here lies the 
veracity, rightness and authenticity of the 


metaphysical doctrine. 


Khawaja Farid essentially chooses to 
express the metaphysical truths in poetic form. 
Metaphysics as such is opaque to any form of 
systematization but when it uses the poetic form 
to express the inexpressible, then it becomes 
more @lusive. Such an elusiveness is bound to 
leave certain gaps which if not filled create 
insurmountable difficulties in the understanding 
of the doctrines. I have attempted to fill these 
gaps by relying heavily on Ibn’ Arabi who is a 
prosaic writer and whom Khawaja Farid acknowledges 
as his Master. In the process of filling the gaps 
a need has been felt to bank upon certain contempo- 
rary writers of the same tradition who have made 
original contributions in explaining these metaphy- 
sical doctrines. I have quoted extensively from 
the writings of Rene Guenon and FPrithjof Schuon 
in particular, in order to build a contemporary 
perspective. The underlying idea of this methodolo- 
gy has been to combine certain ancient and modern 
writers for exploring, expounding and elucidating 
the metaphysical doctrines of Khawaja Farid which 
reiterate the traditional lesson with fresh 
vigour. Such an integrative study tends to lay 
the edifice for the formulation of metaphysical 


truths according to the spirit of the times. 
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Vil 


Withersoever ye turn, there is the Face of God. 


Quran. 


God is, and no thing is with Him. 


The Prophet. 


viil 


‘OG God, deliver us from preoccupation with 
worldly vanities, and show us the nature of things 
'as they really are'. Remove from our eyes the veil 
of ignorance, and show us things as they really 
are. Show not to us non-existence as existent, nor 
cast the veil of non-existence over the beauty of 
existence. Make this phenomenal world the mirror to 
reflect the manifestation of Thy beauty, and not a 
veil to separate and repel us from Thee. Cause 
these unreal phenomena of the universe to be for us 
the sources of knowledge and insight, and not the 


cause of ignorance and blindness . 


Abdul Rehman Jami 


Introductory 


‘Iblis came to Jesus in the form of an old 
man of outward beauty...-He said to Jesus, "a 
Jesus, say "There is no god but God!" being 


Satisfied that Jesus would obey his command to 


this extent. Jesus replied, "I will say it, but 
not on the basis of your words. ‘There is no god 
but God'." So Iblis went away defeated. From here 


you come to know the difference between knowing 
something and having faith in it, and you will 
Know that felicity lies in faith....Say "There is 
no god but God", on the basis of Muhammad's words, 


not on the basis of your knowledge of that....' 


Ibn ‘Arabi 


Khawaja Ghulam Farid was born at Chachran, a 
small town on the left bank of the river Indus, "at 
an auspicious moment before sunrise on Tuesday in 
the last decade of the month Zil Hijja. A.H. 1261 
(24.12.1645). Since the great Shaikh Farid-ud-Din 
Ganj-e-Shakar had also been, born on a Tuesday, he 


was named Khawaja Ghulam Farid". 1 


Khawaja Ghulam Farid “was in his ninth year 
when he was orphaned by the death of his holy 
father, Khawaja Khuda Baksh". 2 His elder brother 
Khawaja Ghulam Fakharuddin was at that time about 
thirty five years of age and was issueless. He took 
young Farid in his care and showered his blessings, 
love and tenderness on him. He wanted him to be the 
heir of their great spiritual heritage. He _ took 
charge of the child's education and became his 
preceptor, guardian, guide and friend. Under his 
whole time personal supervision, young Farid completed 
the course of Darsi-i-Nizami and started making 
progress in learning and scholarship. "He received 
his formal education from several teachers: in the 
Holy Quran from Miyan Sadr-ud-Din and Miyan Muhammad 
Baksh Khoja; in works of poetry from Maulana Khawaja 
Hafiz, Mian Ahmed Yar Khoja, and Mian Barkhurdar 
Muttaqi, and in Arabic instructional books from 
Maulvi Qaim-ud-Din". 3 He acquiréd command in 
different fields including philosophy, logic, 


history, religion, kalam and allied subjects. 


l. Din, Rukn ud The Teachings Of Khawaja 
Farid, compiled and 
translated by cC. Shackle, 
p.6 

2. Ibid 


3. Ibid pp. 6-7 


He developed a special knack for meétaphysics and 
traditional learning. He délved deep in Persian 
poetry which was highly mystical in content. He 
read Sheikh Saadi, Hafiz Sherazi, Maulana Run, 
Urfi, Jami etc. ana imbibed all that this tradition 
could offer. He was greatly inspired by the melodious 
ballad Saifalnamah of Mian Lutf Ali in Siraiki 
which made him express his thought and experience 


more effectively in Siraiki rather than in Persian. 


Khawaja Ghulam Fakhruddin was a good poet 
who had adopted his nom-de-plume cCHDI after the 
name of a renowned Persian poet. The diwan-i-Ohdi 
was basically oriented to the doctrine of Oneness 
of Being and it made a deep impact on the mind of 
Khawaja Ghulam Farid. In the words of Dr Mehr Abdul Haq: 


"Ohdi strictly follows the classical style 

of the mystic Persian poets, using the same phraseology, 
Similies and metaphors. He uses simple but effective 
language. His prosody is flawless. His mode of 
expression is Ghazal and therefore it is enjoyable. 

The theme of all his Ghazals centers round Wahdat-ul- 
Wajood. In some Ghazals Ohdi uses the dialoque form 

in which either God speaks or is addressed to. In 
some the presentations is general. In the first two 


God is the speaker: 


Ln Slip ehh Ale  Lxchuuhopr elope 
Laila pee Sp heres lire pA ek tery Adlets 
La calale PY Udo omtesy Slat ey ye Seal SQ OL 
Wp agin aeeh aff Ue Tay op bors payy 
Leslsis Ad aegis  abalGlyr djxhiguslore 


(Translation) 


When our 'SELF' 


attributes the world 


light. The beauty of Our 


manifested through Our 


appearance from their 


Face spread to every 


place, whether it was Our Kaabah or mosque or (the 
temple of Somnath). The sun of Our face is illuminated 
from all directions, so you can look at the Universe 


through this Light of Our 


face,Although we made 


appearance in every form yet no one can get any 
knowledge of the essence of Our 'SELF’. However, 
When Ohdi dived deep into the ocean of Our 'SELF' 
he got released from (all concepts of) freedom and 


confinement. 


pom akynyolprolirt 
pos oles bys Gils Comey 
Probe» ipa AebO laste ery) 
mole Ted op ees ore 
PO ene SIM yea pos 


Brakes or ey piles ert Oo 


(Translation) 


Open your eyes; 
am the handsome cup-bearer, 


pi ote GL Spb Gas, 
Shea Sygate Pur te 
prédyfeapsinerpey olasle yy 
DV poSily dear eoSirconnp ui) 
Siege VPP oa oy ogy 
(7 05S cian etn aay\ 2 


see that I am the wine, I 
I am the cup, I am the 


goblet and I am the tavern-keeper. I am within all 
the worlds but outside its directions and dimensions. 
I am absolutely without any signs and marks, yet 


all indentifications are mine. 


I enjoy solitude in 


temples and monastries and I am all the hue and cry 
of the lovers in a jolly company. No one can reach 


the heights of my powers, 
am beyond all praises, 


because, till eternity I 
praisers, expressions and 


descriptions. I Myself am Kaabah, the mosques, the 


idol house; Myself the 


idol~worshipper, Myself 
eyes of reality, Ohdi, 


tavern~keeper, Myself the 


idols. Look with the 


I appear with body and soul 


but body and soul are (nothing else than) Myself. 


"In the following verses the poet addresses 
God: 


Up A& apbliage of pL» opin olpph oie 
UP BE 0 YY ap~ be pts dey “yeu O= 
GOPHER Bea AGE gap up or orEf yl sé 


. . “ 7 
gp—+>+ DPA Up ae Fe 0 C207 ~Nnl s 


(Translation) 


You have reserved love-making for Yourself, 
because you are sometimes the sight and sometimes 
the sight-seer. Sometimes you enter the secluded 
chamber of unity and sometimes you separate yourself 
from yourself. Sometimes you illuminate the Kaabah 
(with the light) of the face; sometimes you fill 
the tavern with your lips. Look at the beauteous 
Beloved from the curtain of Ghaib (non-appearance) 
who has made appearance through forms. 


Similarly the following three verses are 
addressed to God. The poet compares the attributes 
of God to a mirror and the world to the reflection 
of His Person in it: 


Shot eyy Sheil Shinai yy pple oS pad 
LBEIT 7 Gy eSyey —— wyshardleay sole yo-A 
See pray os cab Gg Sypa 7B op papier WT 

(Translation} 


When your beauty cast a glance at the 
mirror of your Attributes the reflection of the 
beauty of your Person appeared as the world. As 
nobody could endure the glare of this beauty 
therefore you put on your face the veil of the 
world. He who is infatuated by the perfection of 
your beauty looks (searchingly) in all directions 
but sees nothing in the contingent existence except 
your beauty manifested everywhere. 


Updiyeoom a o-meupty hays 
papiy np dil) uprorarmeyy 
OR PU dy Op ape 
Cp poy ee perl pi dynes 
CRS gh obey bitplcrplns 
Sipe Woy apieply fh ops 


(Translation) 


pongi pled 3 Ly soLry 

Spe dy py Gerbl~ry yp 
olypid Lay Hynty (Le, 
ty NGS orgs 
povark ny Foley Dap laps 


In the tavern you yourself were the cup-bearer, 


the wine-seller, the wine, 


the party of drunkards 


and the beloved (amongst them). In the wine-shop, 
too, you are the inebriate drunkard. (I looked 
into the place of worship) Here, too, you were the 
pious worshipper, active and alert. You yourself 
became intoxicated with the wine of unity; so it 


Was you, not Mansur, 


whe reached the top of the 


gallows. O Beloved; You send Message to yourself 


from yourself; in fact, 


You yourself were the 


Archangel Gabriel and yourself AHMAD the Mukhtar. 
You look at your own face amorously; you are the 
Lover and you are the Beloved. You yourself are 


Ohdi the bewildered lover 


and you yourself are 


the flirtations and coquetries of sweethearts. Ohdi 


argues: 


MkeSll Een W as Sov 


(Translation) 


As no one could bear the dazzling glare of 
His face therefore he put on the veil of NAMES and 


made appearance. 


~~ 


Da Solin A Sze Dade (le ao 


(Translation) 


Lettre de eee celeste 


When from the chambers of solitude He cast 
a glance on the NAMES the reflection of His qualitative 
attributes made all the world appear. 
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dS FAe cawZlecl msds) has ED bigs 


(Translation) 


He hid himself in names and attributes 
because no one had the strength to forbear the 
beauty of His face. 


Os Ip Sft HLiudN yy de — Sag] Doeiboysols 


(Translation) ° 


O Ohdi; My Beloved made appearance (in the 
world) but by way of concealment named himself 
MAN. 


Sa) fa ias roles oye cabs Golem oe bp =: 


(Translation) 


He is Himself the Love, the Lover and the 
Beloved, but when he made appearance. He named MAN 
for all these. 4 


Khawaja Ghulam Pakhruddin died issueless 
and the gaddi (seat of spiritual leadership) was 
occupied by Khawaja Ghulam Farid in 1288 A.H. 
(1871) who was at the prime of his youth at the 
age of twenty seven. The vertical and horizontal 
dimensions of his mental horizon expanded further. 
He made thorough study of the metaphysical, religious 
and philosophical treatises. "Some of his biographers 


4. Hag, Dr. Mehr Abdul Gleaningsfrom the Life- 
History of Khawaja Farid 
pp 7-10 (unpublished 
article). 


9 


have noted a thorough study by him of at least the 
following books during this period: - 


( pe & Whe vole edt cpa) Ua doe yl Es jlabeyprbiod-! 
oe Spann -4 se eel - Ayala 3 BOM, - Sop pu2 
-7 7 =bo ables le - -¢ Goris Coley - § bp apes - - pb 

yam clonal ye _4 ayeful- qsplidl asl - 8 OR My aha 
Dpto Sy ee! Crh ae) YAS - Hh - Cops Urenycotes 
- Bloxyy -14 ails oLe - cyulsicrleil - 15 pe. CrP Er —) 
geen see atl 16 ~ Gt dhol ge Lays - 5 OAD 
Gacy nba Sobery sd - 18 Kodi Apa. 17 - bape” Ly ae, sana 
ar slaty sale alts seciyye- Ay ss — 20 - pint Et gon Sais - 
Lyte - 25 - Sl Llpa Sle 24 (gla aly». % e |) - RS pare 
Ey (ale SVEN a Lys - Az - BYo Uw auleab>- 26- Soacrbe 
~ (seer.hli. zo (lac Fi sdyake yo ~ a2 enay bb mrp hE rua 

ylys- 33 AY} h4| - 34, (Aicytien yas otyliday- ~3l — 
Wie=ypo. 3s aaa Eyb- 34 Sour oly Be - ciyled 
KY - 39 eoFesl ya) yc ~ 38 emplillaage - 37 bal cline |y - 36 lbs 
dM yw - 42. Cyloal elle. - AL cy Melons — 40 co poe rly - ay oA 
To -4F Grids - 44 aaliTbes - -43 ONAL ees 
48 Blea ays -ylySlesl-47 operdlins. 46 yous 
cop (pata - 5 PL aby) Lal 50 “Lady MI yr l - 49 “LAR we - 
ppalume b2- Ppa - 65 corpncsle cli - cel lo-1-62 Glial. 
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The library attached to the Gaddi contained all 
the important books on Tasawwuf. The above list 
contains only those books which have been cited by 
Pareed's biographers as referred to in oral or 
written discussion. All these books explain directly 
or indirectly Wahdat-ul-Wajood. "5 


Khawaja Ghulam Farid developed both thought 
and contemplation. He did not merely content with 
academic learning or the hard spiritual exercices 
he had undergone. He wanted a direct confirmation 
of the Invisible from the visible. He considered 
Nature as a Divine mirror, "Knowledge must begin 
with the concrete. It is the intellectual capture 
of and power over the concrete that makes it 
possible for the intellect of man to pass beyond 


the concrete. As the Quran Says:- 


‘O company of djin and men, if you can 
overpass the bounds of the Heaven and the Earth, 
then overpass them. But by power alone shall ye 
overpass them'. (55:33)" 6 Both inner and outer 
experience spring from the same root and complement 
each other. “But inner experience is only one 
source of human knowledge. According to the Quran 
there are two other sources of knowledge-Nature 
and History; and it is in tapping these sources of 
knowledge that the spirit of Islam is seen at its 


best. The Quran sees signs of the Ultimate Reality 


5. Haq Dr Mehr Abdul, Ibid 
6. Iqbal, Muhammad The Reconstruction of 
Religious Thought in 


Islam, p.181 


IL 


in the ‘sun', the 'moon' ‘the lengthening out of shadows'; 
‘the alternation of day and night, ‘variety of human 
colour and tongues', ‘the alternation of the days of 
success and reverse among people'.--in fact the whole 
of nature as revealed to the sense-perception of man. 
And the Muslim's duty is to reflect on these signs and 
not to pass by them ‘as if he is deaf and blind: for 
he ‘who does not see these signs in this life will 


remain blind to the realities of the life to come‘. 7 


Such an integrated approach awakens "in man 
the higher consciousness of his manifold relations 
with God and the universe". 8 The fault of Socrates 
was that he "concentrated his attention on the human 
world alone. To him the proper study of man was man 
and not the world of plants, insects and stars. How 
unlike the spirit of the Quran, which sees in the 
humble bee a recipient of Divine inspiration and 
constantly calls upon the reader to observe the perpetual 
change of the winds, the alternation of day and night, 
and clouds, the starry heavens, and the planets swimming 
through infinite space! As a true disciple of Socrates. 
Plato despised sénse-perception which, in his view, 
yielded mere opinion and no real knowledge. How unlike 
the Quran, which regards ‘hearing’ and ‘sight’ as the 
most valuable Divine gifts and declares them to be 
accountable to God for their activity in this world."9 
However, Khawaja Ghulam Farid did not reflect on the 
'Signs of God' merely as a purée philosopher but it was 
his passion for the Absolute which ultimately led him 


to experience the same Reality within and without. He 


7. Ibid pp. 127-128 
8. Ibid pp 4-9 
9. Ibid pp. 3-4 
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never forgot this Primordial lesson and at each step 
reiterated the transcendental Unity of Existence. He 
dignified man for no other creature could experience 


the Absolute in such fullness. 


Khawaja Ghulam Farid remained committed to this 
integrated approach--inner and outer expeérience--and 
in the process paid glowing tributes to Mansur-AlHallaj 
(858-922), Bayazid Bistami (d. 26D/874), Ibn, Arabi 
(b.560/1165) and his spiritual mentor Khawaja Ghulam 
Fakhruddin (d.1288/1871) who were instrumental in 
bringing home this message to him. He says: - 


10- CPCI RAS IS 7 <r fia Lpisaqpencsoy Say 


- 


(Translation) 


Learn the Mansurian tradition and its realization: 
now shelve, ‘kanz' ‘Kuduri‘ (books of jurisprudence).1l 


2 Any gliayl oh Ce, Pp ee UTI 
AP - Yprt = 2 Nor 


(Translation) 


The antagonist mullahs seem to be hardened in 
their way; undoubtedly Ibn' Arabi and Mansur impart 
heart knowledge. 13 


. , 4, ra . . a 
dle! oye Lan th 2 lh ps bey Sy oly 
a wt 
GQ OP LNT 
4 Pet, 22 Gla K 8S. Clas HiGik 
Gy eacet® Glib) aa) 
10. Farid, Khawaja Ghulam Payam-i-Farid compiled 


and translated by Dr. 
Mehr Abdul Haq, p.464. 


11. My own translation, 


12. Farid, Khawaja Ghulam Diwan-i-Farid compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.176 

13. My own translation. 

14. Farid, Khawaja Ghulam Kalam Khawaja Farid, 


compiled by Siddique 
Tahir, p. 152 


13 


(Translation) 


The sermons of the mullah do not touch us; 
undoubtedly we are committeed to the Way shown by 
Ibn' Arabi. The entranced lover exists beyond disdain. 
Be Bistami by saying ‘Glory be to Me‘. Say ‘I am the 
Truth' and be Mansur. 15 


16 - | & _\yp~ 3, | ena 
(Translation) 


Fakhr-e-Jehan, the preceptor, has pontificated 


that Ibn' Arabi, the gnostic, 18 our Master.17 
os 6 “b w 
1s- bLidpel abi acy it chy AS79378! or 
(Translation) 


Adopt the Way of Ibn' Arabi; shelve jurisprudence, 
its principles and problems. 19 


7 ow 


— - 


RO- “~ ,. +. - en 

15 My own translation, 

16 Farid, Khawaja Ghulam Diwan-e-Farid compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
p.96, 

17 My own translation. 

18 Farid, Khawaja Ghulam Diwan-e-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.243. 

19. My own translation. 

20. Farid, Khawaja Ghulam Payam Farid, compiled 
and translated by Dr. 
Mehr Abdul Haq, 


p.475. 
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(Translation) 


Learn Oneness and thrust aside the vice of the 
otherness. Adopt the Ways of Ibn' Arabi. This has 
been said by the resplendent Fakhr-e-Jehan. 21 


The metaphysics of Khawaja Ghulam Farid is 
mainly set forth in his Diwan. It teaches the reality 
of the Absolute and the attachment of all things to 
the Absolute. "The doctrine of Islam hangs on two 
Statements: first 'There is no divinity (or reality, 
or absolute) outside the only Divinity (or Reality, 
or Absolute)' (La ilaha illa ‘Llah), and ‘Muhammad 
the Glorified, the Perfect) is the Envoy (the mouthpiece, 
the intermediary, the manifestation, the symbol) of 
the Divinity’ (Muhammadun Rasula 'Llah); these are 
the first and the second Testimonies (Shahadat) of 
thefaith." 22 All metaphysical and eschatological 
truths are comprised in these two testimonies respectively. 
The theomorphic intelligence makes this metaphysical 
discernment between the ureal and the Real and the 
will attaches itself to the Real thereby achieving 
both union and equilbrium. It is a unigue combination 
of every principial truth and every fundamental 
virtue. Thus, the metaphysics of Khawaja Ghulam Farid 
takes its credentials from Shahadah which includes 


both Being and Beyond-Being. 


Khawaja Ghulam Farid mainly uses the poetic 
mode of expressing his vision of metaphysical truths. 


Poetry is a passionate--openness--onto Transcendent. 


It iS a committed passion: a passion intimately 
21. My own translation. 
22. Schuon, Frithjof Understanding Islan, 


p.16 
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linked with knowledge. "Even the Arabic word for 
poetry ({(al-Shi'r) is related to the root meaning 
consciousness and knowledge rather than making as in 
the case with poiesis." 23 Martin Lings say: "Poetry 
is not written with ink but with the heart's blood" 
24 The use of poetic mode for the deciphering of 
code of essence is totally legitimate for "when a 
sentiment is such that it neither contradicts nor 
limits truth in any way the reference here being to 
spiritually sufficient truth--it is entirely legitimate; 
it then represents, not a natural fact that is simply 
to be tolerated, but a passive mode of intuition or 
Participation. If it were not so, the symbolism of 
love would not be conceiveable, nor would the use of 


music or poetry". 25 


Unlike the European languages, the Eastern 
languages possess the gift, capacity and vitality to 
express the metaphysical truths. The vertical and 
horizontal dimensions of these languages are deeply 
steeped in metaphysical tradition. The choice of 
Khawaja Ghulam Parid to express his metaphysical 
vision in poetry has enriched these languages further. 
He has adjusted the requisite lens to perceive the 
metaphysical landscape. The Diwan abounds with symbols, 
allegories parables, similies, anologies, metaphors 
and images. The language is so pleasing that one 
wishes to plunge in the sea of Eternal Harmony. One 


feels the All-pervasiveness of Divinity. 


23. Nasr, Seyyed Hossein Knowledge And The 
Sacred, p.12. 

24. Lings, Martin The Elements and other 
poems, p.9 

25. Schuon, Frithjof Logic And Transcendence, 


p.123 
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The metaphysics of Khawaja Ghulam Farid reiterates 
the truth of metaphysical vision as experienced by a 
galaxy of Sufis including Mansur Hallaj, Bayazid 
Bistami, Ibn’ Arabi and Pakhruddin. It is a modern 
challange for all thosé who still hold that Shaikh 
Ahmed Sirhindi (Mujaddid Alif Thani) had for all 
times destroyed the edifice of Ibn' Arabi's metaphysics. 
Now, a voice is again audible from the deserts of 
Rohi testifying the supreme vision of Oneness of 
Being as set forth by al-Shaikh al-akbar (Doctor 
Maximus}, Muhyial-Din (The R@vivefier of Religion}. 
It is to augment this voice that the writer, in all 


humbleness, has chosen to write this Dissertation. 


The Dissertation is divided into thirteen chapters. 
Chapter one spells out the meaning of métaphysics. 
Metaphysics literally means "beyond physics". Unlike 
Western metaphysics which deals with the general, 
Eastern metaphysics is 'knowledge of the universal’ or 
‘the knowledge of the principles belonging to the 
universal order'.It is that knowledge which is ‘true, 
absolute, infinite and supreme’. It iS not acquired 
by reason but is attainable by dint of intellectual 
intuition which belongs to the Supra-rational = and 
supra-individual order. It implies permanent and 
changeless certitude leading to the identity of knowledge 
and being. 


Chapter two discusses the Absolute as_ the 
Essence (Al-Ahadiyah) and as the Divinity (Al-Wahidiya). 
The Absolute in its absoluteness i.e., the essence 
(Al-Ahadiyah) is unknowable. It is beyond human perception, 


cognition and perception. The possibility of universal 
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Manifestation arises in the Absolute due to its 
metaphysical Infinity or universal Possibility and 
it is at this level of the Divinity (Al-Wahidiyah) 
that the Absolute is known, 


Chapter three develops the idea of Nature as 
Divine Mirror. Nature is not a dead matter or 'a 
mass of pure materiality occupying void'. The sapiential 
perspective reveals the cosmos as theopany. It is the 
manifestation of the Absolute wherein the aspects of 
the Divine Qualities are reflected ‘as a myriad of 
Mirrors reflecting the face of the Beloved’. It is 
theopany of that Reality which for man is both within 
the without. 'To see the cosmos as theopany is to 
see the reflection of one-Self in the cosmos and its 


forms. 


Chapter four delves on the metaphysical status 
of Man. Man, in principle, 15 a divine manifestation 
reflecting the cosmic totality, the creation, and 
thereby the Being of God. He is the field of manifestation 
which reflects the univesal spirit and thereby the 
divine Intellect. He is the bridge bétween Heaven 
and earth. Man by dint of comprehension, concentration 
discernment and contemplation is capable of the 
Absolute and of objectivation or of relativization 
which necessarily implies free will. ‘Know Thyself' 
is the royal road to the Absolute. One who knows the 
nature of subjectivity knows the structure of the 
world. Traditionally speaking, man is the measure of 
things. He sums up in himself all the properties 
that are diffused in the whole universe. He synthesizes 
all forms of Divine self-manifestation and has aware- 
ness of the whole. He is a ‘polished spotless mirror' 
reflecting the Absolute. ‘Perfect Man is the perfect 


mirror reflecting the Absolute as it really is'. 


( 
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Chapter five brings to light the metaphysical 
conception of tawhid wherein God is both Unity and 
Totality. It is the explication at Shahadah which is 
the quintessence of Islamic metaphysics. The first 
Shahadah establishes the Absolute as the sole Reality. 
The second Shahadah attaches all things to the 
Absolute. 


Chapter six deals with the doctrine of Oneness 
of Being (Wahdat ul Wujud). It is also termed as 
Unity of Being; the transcendental Unity of Existence; 
the Unity of “Universal Reality and the Supreme 
Identity. The metaphysics of Khawaja Ghulam Farid is 
essentially characterized by this predominant theme. 
The Divine Name al-Hagg, the Truth, the Reality 
contains the implicit message that nothing other 
than God is real and behind the illusory veil of 
multiplicity there is the Absolute Reality. There is 
no reality outside Reality for such a supposition 
would be tantamount to limiting the limitless, the 
Infinite. The truth that there is no reality outside 
the sole Reality is not pantheism. The metaphysical 
doctrine of the Oneness of Being is not pantheistic 
for the latter essentially is anti-metaphysical. It 
commits an error in reducing God to the sum total 
of phenomena. Reality is far more than the sum of 
its parts or aspects. The identity of manifestation 
and Being is essential and not substantial. Neither 
Manifestation is part of the principle nor it can 
modity it. The Absolute Reality solely ‘is'; all 


else is cosmic illusion. 


Chapter seven copes with metaphysics of love, 
The concept of Mercy (rahmah) is intimately linked 


with that of love (mahabba). Love is the secret or 
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cause of creation for it is the principle which made 
the Absolute create the world by stepping out of its 
abysmal Darkness and manifesting itself acordingly. 
Love characterizes man's quest for the Eternal. Love 
and knowledge are dialectically related for love 
corresponds to the knowledge of the object and this 
knowledge deepens love further. It is by dint of 
love that things appear in their metaphysical transpa- 
rency. It pertains to our choosing the inward dimen- 
Sion of unity, synthesis and permanence as aqainst 
the outward dimension of multiple things, of disper— 
sion and impermanence. Love of God does not ascribe 
autonomy to the outward dimension but considers this 
realm as the mirror of the Inward and prefers the 
things which manifest Inwardness, The outward is the 
symbol of the Inward and it reflects the Inward in 
the outward accordingly. The Prophet loved women, 
perfumes and prayer and ‘this symbolism provides us 
with a concise doctrine of the outward reverberations 
of the love of the Inward'. There is an intimate 
relation between beauty and love. Love draws towards 


the Beloved on the path to union. 


Chapter eight reveals metaphysics of Beauty. 
The Supreme principle is both absolute and Infinite 
and from the latter arises Perfection, Beauty. Beauty 
is both essential and tangible. It is essentially a 
deployment Ahmad symbolizes the principle of Infini- 
tude, Perfection, Beauty. The complementarity between 
transcendence and immanence helps us to understand the 
primordial and manifested aspects of Beauty. There 
is no profane beauty for beauty has its ontological 
roots in Divinity which essentially lends it objecti- 
vity and thereby beauty is characterized by both 
outward and inward reality. Beauty being Divine 


Quality makes both beauty and truth inseparable from 
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each other. Both beauty and love ‘reflect the Inward 
in the outward world' and essentially portray the 
Same reality. Beauty is intimately linked with Shahadah 
for Oneness of Beauty is realized by the human soul 
in the process of its primordial perfection. Ugliness 
is merely a disequilibrium having no self~subsistent 
reality. The creation contains this disequilibrium 


but is beauty in its totality. 


Chapter nine exhibits metaphysics of Good.. 
The Supreme Principle is the sovereign Good = and 
every good manifests it essentially by revealing its 
Nature. Both transcendence and immanence reveal the 
essential and tangible aspects of the Good. The 
problem of evil arises due to universal Manifestation 
for it is instrinsic nature of the Good to communicate 
and radiate itself. Evil has no subsistent reality 
or being in itself. It is the radiation of goodness 
permeated with love ('ishq) which brings evil back 
to the initial Good. 


Chapter ten reflects metaphysics of Light. 
The Absolute is the primordial Light which is designa- 
ted as Haqq (Truth or Reality) and which in its 
absoluteness is unknowable. The principle of relative 
lightS emerges from the Absolute light. Light is 
identified with Being and all creation or manifesta- 
tion iS understood as rays reflected from the Primor-~ 
dial or Supreme Light. God is the light of heavens 
and earth which shows both His Absoluteness’ and 
Omnipresence. The latter does not imply pantheism 
which is a philosophical category far removed from 
the true intellectuality. Light manifests both in 
existence and knowledge. The soul (nafs) by light 


of love is attracted to the Divine or Primordial 
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Light and in return sees illumination everywhere. From 


the realizational stand point. Light perceives Light. 


Chapter eleven purports to display metaphysics 
of Freedom. Freedom means the absence of constraint. 
The Absolute is without any constraint whatsoever. It 
is Unlimited, Limitless, Freedom is a possibility which 
emerges from "nonduality". It 1s also a possibility of 
being. The Absolute is identical with Freedom itself. 
It is the reality of the absolute freedom which makes 
relative freedom possible. Relative freedom leads to 
Partial realization. It posits the possibility of 
metaphysical realization. The problem of predestination 
and freedom can be truly understood in the metaphysical 


perspective. 


Chapter twelve presents metaphysics of Knowledge, 
Metaphysical knowledge, unlike ordinary knowledge, is 
intuitive, immediate and intellectual. It leads to 
identity of knowledge and being by penetrating into the 
very heart of things. It is fully and totally realizable 
and thus is deliverance. There is a balance between 
love and knowledge. It is love itself ('ishq) which 
turns knowledge into gnosis. Thus is established the 
Supremacy of knowledge, that knowledge which is realized. 
Action belongs to the individual domain and can only 
lead to partial realizations whereas knowledge belongs 
to the universal domain and it leads to complete or 
metaphysical realization. 


Chapter thirteen posits the possibility of 
metaphysical realization. Ordinary knowledge, love and 
action lead to partial realization but it is the realiza- 
tion of the Sacred knowledge itself which is understood 
as metaphysical realization. Mystic experience is a way 
from man to God and it ultimately remains tied to 


servant-Lord polarity. Self-realization, on the other 


hand, 18 away from God to man and it transcends the 
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ax1ls servant-Lord. It succeeds in attaining ‘the Supreme 
Identity’. Realization is not possible without a 
Spiritual Master (murshid) who holds the key to the 
inner door. He initiates the disciple and helps him to 
discern between the Real and the unreal and guides him 
to concentrate on the Real. He is also the doctor of 
the soul who cures the deformities, imperfections and 
diseases of the soul, He takes the disciple through and 
beyond cosmic manifestation to the final goal which is 


union. 


Concluding remarks spell out the metaphysics of 
Khawaja Ghulam Farid as essentially the doctrine of 
Oneness of Being (Wahadat-ul-Wujud) and its total 
realization. There is nothing outside the Absolute or 
God. All Manifestation is attached to the Principle. 
Neither there was nor there is anything beside Him. To 
hold otherwise is polytheism. The Supreme Reality is 
Absolute, Infinite, Perfect, Love, Beauty, Good, Light, 
Freedom and knowledge. It manifests these aspects as 
such. It is in the process of manifestation that there 
arises the limit, imperfection, hatred, ugliness' evil, 
darkness, constraint and ignorance. These negative 
‘entities' are not contained in the Supreme Reality for 
they are produced only in a world of contrast. Metaphysi- 
cally speaking, they have no being in themselves i.e., 
they are devoid of being. The doctrine of Oneness of 
Being iS accompanied by an effective realization which 
1s the realization of the Sacred Knowledge itself which 


means deliverance and union. 
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Chapter One 


The Meaning of Metaphysics 
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‘Sound knowledge is not given by reflection, 
nor by what the rational thinkers establish by 
means of their reflective powers. Sound knowledge 
is only that which God throws into the heart of the 
knower'. 


Ibn' Arabi 


25 


Metaphysics literally means “beyond physics." 
"The word "metaphysics" derives from Greek meta ta 
physika (literally, "after the things of nature"),..1. 
Inspite of varied senses imputed to this word in 
the course of human thought, it has triumphed in 
retaining its original purity of denoting the realm 
which lies beyond physics. "It should be explained 
first of all that in adopting the term "metaphysics" 
we are not greatly concerned with the historical 
Origin of the word, which is open to some doubt, 
and which would even have to be regarded as purely 
accidental if one were prepared to admit the opinion, 
a decidedly improbable one in our view, according 
to which the word was first used to denote that 
which came “after physics" in the collected works 
of Aristotle. Likewise, we need not concern ourselves 
with various other rather farfetched interpretations 
that certain authors have thought fit to attach to 
this word at different times; these are not reasons, 
however, for giving up its use, for, such as it is, 
it is very well suited for what it should normally 
be called upon to express, at least so far as any 
term borrowed from the Western languages can ever 
be. In actual fact, taken in its most natural 
sense, even etymologically, it denotes whatever 
lies "beyond physics" the word "Physics" must here 
be taken to denote the natural sciences viewed as a 
whole and considered in quite a general manner, as 
they always were by the ancients; it must on no 


account be taken to refer to one of those sciences 


l. Edwards, Paul The Encylopaedia of Philosophy 
Editor-in-Chief Volume 5&6 
p.289. 
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in particular, according to the restricted accepta- 
tion in vogue at the present day. It is, therefore, 
on this interpretation that we make use of the term 
"Metaphysic", and we must make it clear once for 
all that if we persist in uSing it, this is solely 
for the reasons just given and because we consider 
that it is always undesirable to have recourse to 
neologisms except in cases of absolute necessity 2 
We can say that "physics" stands for the entire 
phenomena and beyond it is the noumena which can he 
known by dint of intellectual intuition, "Now 
according to its composition, this word “metaphysic" 
literally means "beyond physics" taking the word 
“physics" in the accepted meaning it always had for 
the ancients that is, as the science of nature in 
its widest sense. Physics is the study of all that 
appertains to the domain of nature; meéetaphysic on 
the other hand, is the study of what lies beyond 
nature. How, then, can some claim that metaphysical 
knowledge is natural knowledge, either in respect 
of its object or with regard to the faculties by 
which it is obtained. There we have a complete 
misconception, a contradiction in term: and what is 
more amazing, this confusion affects even those who 
should preserve some idea of the true metaphysic 
and know how to distinguish it clearly from the 


pseudometaphysic of modern philosophies"3. 


Metaphysics deals with the unlimited by 


2. Guenon, Rene An Introduction to the Study 
of the Hindu Doctrines,p.111 


3. Ibid 
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virtue of which it is indefinable, It "is essentially 
the knowledge of Universal, or if preferred, the 
knowledge of principles belonging to the universal 
order, which, moreover, alone can validly claim to 
the name of principles; but in making this statement, 
we are not really trying to propose a definition of 
metaphysic, for such thing is sheer impossibility 
by reason of that very universality which we look 
upon as the foremost among its characteristics, the 
one from which all others are derived. In reality 
only something that is limited is capable of defini- 
tion, whereas metaphysics is on the contrary by its 
very nature unlimited, and this plainly does not 
allow of our enclosing it within a more or less 
narrow formula: a definition in this case would be 
all the more inaccurate the more exact one tried to 
make it" 4 Aristotle defined metaphysics as 'a 
science of pure  being' thereby committing the 
fallacy of limiting the Limitless. He identified 
méetaphysics with ontology and thus lost the metaphysi- 
cal possibility of reaching Beyond-Being. The same 
mistake, in different form, was committed by Heidegger 
who considered Being as finite and reduced metaphysics 
to bare antology. “Being is not really the most 
universal of all principles, as it would have to be 
for metaphysic to coincide with ontology, because 
if Being is the most primordial of all possible 
determinations, it nonetheless is clearly a determi- 
nation, and every determination is a limitation at 
which the metaphysical point of view cannot stop 
short 5. Being can never become the supreme metaphysi- 


cal principle, "Being, since it is only the first 


4, Ibid p.110 
5. Ibid p.157. 
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affirmation, the most primordial determination, is 
not the supreme principle of all things... it is 
only the principle of manifestation, and one can 
see from this how much the metaphysical point of 
view is restricted by those who try to reduce it to 


ontology alone "6. Be it ‘intensified finiteness’, 


‘radical finiteness', 'enhanced finiteness’, ‘immanent 
transcendence', (finitism', ‘logos of finite objecti- 
vity', ‘unactual transcendence', ‘essentially 


finite’ etc. it cannot even touch the outer fringes 
of metaphysics. All attempts to define metaphysics 
are essentially bound to the world of finite. Like 
Greeks, they have no idea of the Infinite. "Infinity 
belongs only to the combination of Being and Non-Being, 
because this combination is identical to universal 

possibility "7. Being alone does not embody the 
entire range of possibility. “Being does not contain 
the whole of possibility, and that in conseguence, 

it can in no wise be identified with the Infinite 
"B. 


Metaphysics by its essential nature of 
universality cannot be encompassed in ae=e system. 
There can be a system for the finite but not for 
the Infinite for "to treat metaphysic as a branch of 
Philosophy, either by placing it thus ona level 
with relative sciences of any kind or even by 
qualifying it as the "foremost philosophy", as 


Aristotle did implies a profound misunderstanding 


6. Guenon, Rene The Multiple States of 
Being, pp. 59-60. 
7. Ibid p.44. 


8. Ibid p.34. 
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of its real scope and of its character of universality: 
the absolute Whole cannot form a part of something 
nor can anything else whatsoever enfold or comprise 
the Universal. This in itself, then, is clear 
evidence of the incompleteness of Western metaphysic... 
"9, The systematization of philosophical thought 
has nothing metaphysical. about it. “Pure metaphysic 
necessarily excludes all systematization, because a 
system cannot avoid being a closed and limited 
conception, contained in its entirety within more 
or less narrowly defined boundaries, and as such is 
in no wise reconcilable with the universality of 
metaphysic;: besides, a philosophical system is 
always the system of some particular person; thatis 
to say a construction the value of which can only 
be purely individual. Furthermore every system is 
necessarily erected upon some more or less special 
and relative foundation, being really nothing more 
than the development of a hypothesis, whereas 
metaphysic, which possesses the character of absolute 
certainty, Cannot admit anything hypothetical. This 
does not mean to say that a system may not contain 
a certain element of truth in respéct of this or 
that particular point; but it is illegitimate in 
so far as it iS a system, and it is in the systematic 
form itself that the radical falsity of the concep- 
tion taken as a whole is inherent." 10 The systema- 
tic character of Western philosophical thought as 
projected in idealism, pantheism, spiritualism, 


materialism etc. has no relation with metaphysics. 


9. Guenon, Rene An Introduction ‘to the 
Study of the Hindu Doctrines, 
p.138 


10. Ibid p.147 
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Similarly, the projection of spirit-matter duality 
as absolute and irreconcilable is anti-metaphysical. 
Monism too has no real answer. Both dualism and 
monism are two different kinds of systematized 
conceptions belonging to a purely philosophical 
order thereby precluding a real understanding of 
such issues. Where the philosophical systems fail 
there the metaphysical principles succeed in resolving 
the fundamental issues. The metaphysical principle 
of "“non-dualism" or the "doctrine of non-duality”, 
in the instant case, recognizes an element of 
truth in each. and simultaneously unites them in a 
higher principle. "Non-dualism, while not admitting 
an absolute irreducibility any more than monisn, 
differs profoundly from the latter in that it does 
not for this reason claim that one of the two terms 
of the opposition is purely and simply reducible to 
the other; both terms are considered simultaneously 
within the unity of a common but more universal 
principle, in which both are equally contained, no 
longer as opposites in the ordinary sense of the 
word, but as complements, by a kind of polarisation 
which in no wise affects the essential unity of this 
common principle.....thus “non-dualism" is the only 
type of doctrine that corresponds to the universality 
of metaphysic... non-dualism, such as we have 
described it in principle, is capable of immeasurably 
surpassing the scope of all philosophy, because it 
alone is genuinely and exclusively metaphysical in 
its essence, or in other words because it is an 
expression of the most essential and fundamental 


character of metaphysic itself."11 


ll. Ibid pp. 154-155 
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Generally speaking, the Western philosophical 
thought-Greek and modeéern--hasS coined constricted 
theories of knowledge. They are a strange blend of 
logic and metaphysics. The legitimate element in 
these theories is that of logic but when they 
purport to go beyond logic they end in creating 
‘pseudo metaphysical fantasies.’ "Modern philosophy 
thus ends by wishing to substitute the theory of 
knowledge for knowledge itself, which amounts to an 
open confession of impotence on its part, nothing 
is more characteristic in this respect than the 
Following declaration of Kant: ‘The chief and 
perhaps the only use of all philosophy of pure 
reason is, after all, exclusively negative, since 
it is not an instrument for extending knowledge, 
but a discipline for limiting it'. Do not such 
words amount purely and simply to saying that the 
only aim of philosophers should be to impose upon 
every one else the narrow limits of their own 
understanding? Here we see an inevitable consequence 
of the systematic outlook, which, let it be repeated 
once more, is anti metaphysical in the highest 


degree.'12 


Kant in his Critique of Pure Reason raised a 
question: 'Is metaphysics as a science possible?’. 
His critical philosophy which was the ‘science of 
the limits of human reason' and not ‘the science of 
the Absolute and of the true nature of things' made 
him answer in the negative. As metaphySics was not 
science, he argued, therefore it showed no progress 
like mathematical and natural sciences, Continuing 


in the same vein, he declared, that metaphysical 


12. Ibid p.169. 
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thinking had no constitutive in human knowledge 
except ‘an initial regulative function in the 
scientific quest.' Since things-in-themselves which 
constituted the noumena were unknowable, therefore 
metaphysics as an attempt to gain knowledge beyond 
the phenomenal reality was an impossibility. Kant 
reached this erroneous conclusion for he failed to 
understand the true nature of intelligence which is 
qualitatively different from human reason. A question 
arises that "in terms of what can the intelligence 
limit itself, seeing that by its very nature it is 
in principle unlimited or it is nothing? And if the 
intelligence as such is limited, what guarantee do 
we have that its operations, including those of 
Critical philosophy are valid" 13. Further, "we 
are asked to believe that knowledge, thus reduced 
to a combination of sensory experiences and innate 
categories, shows us things such as they appear to 
be and not such as they are; as if the inherent 
nature of things did not pierce through their 
appearance, given that the whole point of knowledge 
is perception of a thing-in-itself-an-aseity-failing 
which the very notion of perception would not 
exist. To speak of a knowledge that is incapable of 
adequation is a contradiction in terms, disproved 


moreover by experience at every level of the knowledge"14. 


Kant rejected dogmatic rationalism but his 
own Critical philosophy is itself a form of rational- 
ism. He further subjectivised the Aristotelian 
notion of category and the highest and most vital 


13. Schuon, Fritjhof Logic And Transcendence, 
p.34 


14. Ibid, p. 36 
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of these categories remained beyond his reach due 
to a constricted view of knowledge. Earlier, the 
empiricists had committed an error of denying the 
possibility of knowledge which was not experimented 
and sensory. The errors of both the empiricists and 
the rationalists, in different forms, were passed 


on to posterity. 


The denial of metaphysics, metaphysical 
truths or universal knowledge is fundamentally due 
to a faulty understanding of both reason and intellect. 
Either reason is extolled at the expense of intellect 
or the latter is falsely equated with the former. 
In order to spell out the meaning of metaphysics it 
is exceadingly imperative to assign each its true 
role in the hierarchy of knowledge. Reason has 
played a predominant role in the history of philoso- 
phical thought. It has taken many forms including 
the pure, deductive, practical, inductive, speculative, 
abstract, scientific, existential and concrete. 
Rationalism in its essential sense has instaurated 
it as a false idol, "Reason is one mode of knowledge 
among others and rationalism is it '‘pharaonic sin' 
(whereby the partial and fragmentary usurps’ the 
place of wholeness)"15. The exclusive use of reason 
turns the conceptual process a veil in the percep- 
tion of reality. Such a person seesS concepts and 
fails to penetrate into the heart of things. Guenon 
says: "...rationalism, being the denial of every 
Principle superior to reason, brings with it as a 
"practical" consequence the exclusive use of reason, 
but of reason blinded, so to speak, by the very 


fact that it has been isolated from the pure and 


15. Eaton, Gai King of The Castle, 
p.154, ; 
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transcendent intellect, of which, normally and 
legitimately, it can only reflect the light in the 
individual domain. As soon as it has iost all effective 
communication with the supra-individual intellect, 

reason cannot but tend more and more towards the 
lowest level, towards the inferior pole of existence, 

plunging ever more deeply into "materiality"”.... 

and its ever more rapid descent cannot fail to lead 
at least to what has been called the "reign of 
quantity "16.Rationalism has not only deviated from 
the intellective perspective but has revolted against 
it thereby providing an opportunity for imagination 

and emotion to rebel against reason. The malignant 
growth of reason has whittled the wholeness of man. 

It has deepened the crisis of the modern world. In 
order to overcome this crisis, reason has to accapt 
its Subaltern role. "Reason does not bring a new 
light, for it 18 a function, and that which is functional 
cannot be, by itself, a bearer of light and even 
less a source of light. Reason, ratio pertains to 
the world of forms and therefore men cannot attain 
by their rational faculties an absolute truth or 
certitude. Rational knowledge is separative: it is 
made of fragments; it can never be assembled in an 
absolute and incontestable unity. The truths of 
rationalism are and remain partial truths. Reason 
fulfils its loftiest function as long as it is 
subordinated to intellectual knowledge. It is then 
enlightened by the light of truth which shows the 


way on the terrestrial level. There is no opposition 


16. Guenon, Rene The Reign Of Quantity and 
The Signs Of The Times, 
pp.116-117 
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between the intellect, intellectus, and reason, 
ratio, as long as the latter submits to our conscious- 
ness of a superior and transcendent truth, and as 
long as it accepts this role as a function of service. 
Then in our effort to’ find the way of truth and of 
life, reason is allied to intellective certitude, to 
the symbol, to revelation and tradition. "17. 


Metaphysical knowledge which is ‘true, absolute, 
infinite and supreme' belongs to the supra-rational 
and the supra-individual order implying permanent, 
immutable and changeless certitude and is attainable 
by intellect alone. The philosophical thought has 
erroneously construed intellect as an estaury of 
reason. Metaphysically speaking, intellect is neither 
an extension of reason nor its appendage and it does 
not belong to the individual order. "To have a 
direct grasp of universal principles, the transcendent 
intellect itself must belong to the universal 
order; it is thus not an individual faculty and to 
consider it as such would be contradictory, since it 
cannot pertain to the possibilities of the individual 
to transcend his own limit. "18. Metaphysical knowledge 
is possible in its absolute transcendence for the 
intellect is not limited by human or natural order. 
"Thus belief in the transcendent intellect, a faculty 
capable, and alone capable of direct contact with 
the Real, is common to all Traditional doctrines, of 
ages and countries. 19. Intellect, which belongs to 


the universal order, is made for knowing the Absolute. 


17. Lindbom, Tage The Tares and the Good 
Grain, pp. 42-43 
18. Guenon Rene Oriental Metaphysics compiled 


and translated by J. Needleman, 
The Sword of. Gnosis, 


19, Pallis, Marco Peaks and Lamas, p.166 
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Metaphysical truth is not external to intelli- 
gence but lies in its very substance. “Now this idea 
is of crucial importance: metaphysical truth with 
all it implies lies in the very substance of intelli- 
gence: any denial or limitation of truth is always a 
@aenial or limitation of intellect; to know the 
intellect is to know its consubstantial content and 
so the nature of things, and this is why Greek 
gnosis says, ‘Know thyself'; the Gospels say ‘The 
Kingdom of heaven is within you;' and Islam ‘Who 
knows himself knows his Lord’ '20. All - possible 
Knowledge is embraced in the luminous substance of 
the Intellect for "the Intellect coincides, in its 
innermost nature, with the very Being of things...21. 
Truth is immanent in the intelligence itself for 
"the intellect carries in its very substance everything 
that is knowable,rather as each ray of the sun carries 
within it the whole sun, which is reflected by every 
Surface capable of reflecting it: God, both in his 
ontological and sSupra-ontological Reality is pure 
knowledge of Himself, or of Self, and the Intellect 
is none other than a ray, both direct and indirect, 
of this immutable Knowledge. "22. This innateness of 
truth in intelligence guarantees absolute certitude. 
"In principle the Intellect knows everything, because 
all possible knowledge is inscribed in its very 
substance, and it promises absolute certainty because 


its knowledge is a "being or a participation in 


20. Schuon, Frithjof Unverstanding Islam p.109. 
21. Schuon, Prithjof Gnosis:Divine Wisdom, p.28 
22. Schuon, FPrithjof Logic And Transcendence, 


p.159 
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being and not merely a "seeing". 23. This knowledge 
aS a "being" or a participation in being is possible 
because the intellect perceives the principial and 
operates by intuition wherein the subject and object 
are unified. “Intellectual intuition is even more 
immediate than sensory intuition, for it is beyond 
the distinction between subject and object which the 
latter allows to subsist; it iS at once the means of 
knowledge and the knowledge itself, and in it subject 
and object are identified "24, Knowledge is identified 
with the object itself resulting in the identity of 
knowing and being. A reciprocity is, thus, developed 
between thought and reality. Intellectual intuition 
iS sSupra-rational as compared to the intuition of 
certain contemporary philosophers which is infra-rational. 
The former is above reason imparting knowledge of 
the eternal and immutable principles whereas’ the 
latter is below reason tied to the world of change 
and becoming. The infallibility of intellect is 
derived from its own nature and is commensurate with 
absolute metaphysical certitude. However, reason may 
err in the formulation of these metaphysical truths 
which the intellect has directly perceived. The 
possibility of formal error is due to the reason 
that the discursive nature of this rational faculty 


is mediate and consequently fallible. 


Intellective thought proceeds from intuition 


and pure Intellect. "The intellect is a faculty 


23. Ibid p. 42 


24. Guenon Rene An Introduction to the 
Study of the Hindu Doctrines, 
p.168 
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which receives and not a power which preduces: it 
does not '‘'create', it receives and transmits: it is 
a Mirror reflecting reality in a manner that is 
adequate and therefore effective. "25, Further, 
"this knowledge whase organ is the ‘heart' and not 
the ‘brain' and which is a 'yvision' and not a 'reflec- 
tion', must be conceived, not as the fruit of the 
feeble human reason, but as the shining forth of a 


Divine Light 'uncreate and uncreatable'."26. 


The metaphysical traditions of the world 
normally understand intellect in the essential sense 
of ‘heart'. "Thus ‘'heart' is often to be found as a 
synonym of ‘intellect': not in the sense in which 
the word is misused today but in the full sense of 
the Latin intellectus, that is, the faculty which 
perceives the transcendent "27. And this faculty 
mysteriously belongs to God for "the ‘heart' is 
indeed the central point to which our outward persona- 
lity corresponds as periphery, but although it is 
‘within' us, it.isS not ours. It belongs to God, and 
it is eternally present with Him; and yet, since it 
is also ‘within’ us, it is the place where He is 


present, immanent. "28. 


Metaphysical understanding reveals that there 
is no effective difference between intellect and 


spirit or between true intellectuality and true 


25. Schuon, Frithjof Stations Of Wisdom, p.21 

26. Schuon, Frithjof The Transcendent Unity Of 
Religions, p.163 

27. Lings, Martin What is Sufism, p.48 

28, Eaton, Gai Islam and the Destiny Of 


Man, pp. 188-189. 
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spirituality. " ‘Intellectual’ and ‘spiritual' are 
more or less equivalent terms, the first putting 
the emphasis on the 'doctrinal' aspect and the 
second on the ‘methodic’ or ‘realizational' aspect. 
Whereas body and soul are purely human and belong 
to the ‘individual’ domain, the Spirit or Intellect 
is ‘universal' and transcends the human state as 
such....the Latin Spiritus vel Intellectus ('Spirit' 
or ‘Intellect') corresponds to the Arabic Ruh. 


Anima ('soul') corresponds to the Arabic nafs."29. 


The relation between intellect and Revelation 
manifest the imperative influence of sentimental 
elements on pure metaphysics. It may be noted that 
Revelation proves in its own way the innateness of 
total Truth and it “does not superadd new elements 
but unveils the fundamental nature of the receptacle, "30 
Revelation is neither external to intellect nor 
superadds new eélement to it. It only awakens the 
truth which is immanent in the intelligence itself. 
“Pure intellect is the ‘immanent Quran the uncreated 
Quran the Logos--is the Divine Intellect; and 
this is crystallized in the form of the earthly 
Quran and answers ‘objectively' to that other 
immanent and ‘subjective' revelation which is the 
human intellect 31. Revelation helps intelligence 
in remembering the forgotten lesson. "In fact the 


intelligence '‘remembers' with the direct or indirect 


29. Stoddart, William Sufism: The Mystical 
Dectrines and Methods 
of Islam, pp. 46-47 


30. Schuon, Frithjof Understanding Islan, 
p. 15 


31. Ibid p. 57 
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aid of Revelation. Revelation is the objectivation 
of the transcendent Intellect and to one degree or 
another ‘awaken’ the latent knowledge or elements 
of knowledgqe--we bear in ourselves--the most profound 
‘proof’ of Revelation--whatever its name is. Its 
eternal prototype which we bear in ourselves in 
our own essence. 32. Man's freedom created the 
possibility of error and due to certain intraneous 
and extraneous factors the spontaneity of intellect 
was lost. Revelation came to redeem this loss. "To 
say total intelligence is to say freedom and to 
say freedom is to say possibility or error: hence 
the fall and the necessity of Revelation which, 
for its part, restores the ‘Word that was lost’. 
And Revelation which as it were as ‘remembering 
anew' for humanity, or for any given humanity, 
proves in its particular way the innateness of 
total Truth and therefore of all decisive truths 
as well "33. Intellection needs Revelation for 
remaining on the ‘Straight Path'. “Intellection 
has need of tradition, of a Revelation fixed in 
time and adapted to a society, if it is to be 
awakened in us and not go astray, and prayer identi- 
fies itself with the Revelation or proceeds from 
it...the importance of orthodoxy, of tradition, of 
Revelation is thatthe means of realizing the Absolute 
must come 'objectively' from the Absolute; knowledge 
cannot spring up 'subjectively' except within the 
framework of an ‘objective' divine formulation of 
Knowledge".34 


32, Ibid p. 8&6 

33. Schuon, Frithjof Logic And Transcendence, 
p.261 

34. Schuon, Frithjof Understanding Islam, 


p. 130 % 
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Intellect projects itself in the individual 
soul by the process of limitation and polarisation 
and is transparent in modes of intelligence, will 
and sentiment. "Intellect, which is the "eye of 
the heart" of the organ of direct knowledge, is 
projected into the individual soul by limiting and 
polarizing itself; it is then manifested under a 
triple aspect, or in other words, it divides into 
three modes, namely intelligence, will and sentiment. 
This means that the Intellect itself is at once 
cognitive, volitive and affective in the sense 
that it comprises three dimensions which refer 
respectively to the "Consciousness" (Chit)' the 
"Being" (Sat) and the “Beatitude” (Ananda) of the 
Principle (Atma) "35. Man knows, wills and love. 
Intelligence is capable of discernment and contempla- 
tion, On the vertical plane it discerns between 
the real and the illusory, the absolute and the 
relative, substance and accident, the permanent 
and the impermanent and on the horizontal plane it 
discerns between the essential and the secondary, 
between good and evil. It contemplates the real 
both from the transcendence and immanence point of 
view. The free will chooses the real and good on 
vertical and horizontal levels respectively and 
abstains from the illusory and evil in the said 
hierarchy. The soul, on the vertical level, loves 
the real itself, or its goodness or beauty and on 
the horizontal level loves its manifestation accor- 


dingly. The soul imbibes the qualities of the 


35. Schuon, Frithjof Esoterism As Principle 
And As Way, pp.68-69 
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object of love and assimilates them by participating 


in virtue. 


Our search for the meaning of metaphysics 
has, in principle, led us to find out the denctation 
and the connotation of the term used and has given 
us a fundamental point of reference for understanding 


the metaphysics of Khawaja Ghulam Farid. 
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Chapter Two 


The Absolute as the Essence 


(Al-Ahadiyah) and as the Divinity(Al-Wahidiyah) 
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In respect of Itself the Essence has no 
name, since It is not the locus of effects nor is 
It known by anyone. There is no name to denote It 
without relationship, nor with any assurance....That 
about which it is said, "God is, and nothing is 
with Him," is the Divinity, not the Essence, In 
speaking of knowledge of God every property which 
is affirmed as belonging to the Essence belongs to 
the Divinity, which is relationships, attributions, 
and negations. Manyness belongs to these relationships, 
not to the Entity. 


Ibn' Arabi 
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Khawaja Farid ascribes to the metaphysical 
view that all the Real is in the Invisible and 
that the Supreme Reality is absolute ‘and infinite. 
"All the Real is in the Invisible: it is this 
above all that must be felt or understood before 
one can speak of knowledge and effectiveness. But 
this will not be understood, and the human world 
will continue inexorably on its course, "1. From 
the metaphysical point of view" it is necessary to 
Start from the idea that the Supreme Reality is 
absolute, and that being absolute it is infinite. 
That is absolute which allows of no augmentation 
or diminution, or of no repetition or division; 
it is therefore that which is solely itself and 
totality itself. And that is infinite which is not 
determined by any limiting factor and therefore 
does not end at any boundary, it is in the first 
place Potentially or Possibility as such, and ipso 
facto the Possibility of things, hence Virtuality. 
Without All-Possibility, there would be neither 


Creator nor Creation, neither Maya nor Samsara."2 


Khawaja Farid uses the word '‘Haqq', which 
literally means Truth or Reality in referring to 
the Absolute. His doctrine that the Absolute in 
its absoluteness is unknowable is very explicit. 
He in one of his kafees brings home the message 


that nothing can be ascribed to the Absolute for 


all ascriptions, in principle, fall short of 

l. Schuon, Frithjob Dimensions of Islam, 
p.158 

2. Schuon, Frithjof Survey of Metaphysics 


And Esoterism, p.15 
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describing the Real. He starts the kafi with the 
following verse: 


5- Op Seobtdcabogs cyl upicting tal 
(Translation) 


QO essential Beauty, Primordial Light! Saith, 
thou mecessity and possibility. 4 


tie Finally ends the kKafi with these emphatic 


verses: 
Up Seoleiiz: a pty Qs Aa 5 - PY 
B- peo ith a Gie Up raed slay el, 


(Translation) 


Farid hasten ta have eternal repentance 
Saith, each ascription is impregnated with imperfec- 
tion. Saith, He is Pure, Transcendent, unblemished. 
Saith, He is Nameless Truth without signs. 6 

These verses are very translucent in revealing 
the essential nature of this metaphysical truth. 
The Absolute in its absoluteness is Nameless and It 
has no Signs by which It can be approached. It is 
absolutely inconceivable and inapproachable. It is 
beyond human perception, conception and imagination, 
No qualification or relation can be attributed to 
It for It even transcends transcendence. It is at 


once, solely itself and totally itself and is ‘the 


3. Farid, Khawaja Ghulam Piyam Farid, compiled & 
translated by Dr. Mehr 
Abdul Haq, p.546 


4. My own translation. 


5. Parid, Khawaja Ghulam Piyam FParid, compiled 
and translated by Dr. 
Mehr Abdul Haq, p.549 


6. My Own translation. 
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most indeterminate of all indeterminates’, No 
linguistic category can describe It. It lives in 
permanent abysmal darkness and is 'the most unknown 
of all the unknown', The Absolute in its absolute- 
ness is the ‘Mystery of mysteries' and no one, in 
principle, can have an access to It. The Absolute 
does not manifest itself in its absoluteness. ‘The 
self-manifestation of the Absolute does not yet 


occur'. There is as yet no taj@1li. 


Khawaja Parid considered Ibn' Arabi as his 
master and took fundamental lessons from nismetaphy- 
Sics. Ibn Arabi understood the Absolute in its 
absoluteness as ‘dhat’' or essence. His disciple, 
al-Qashani, delves on the concept of ‘dhat' scholas- 
tically. "The Reality called the ‘Essence at the 
level of Unity' (al-dhat al ahadiyah) in its true 
nature is nothing other than Being (wujud) pure 
and simple in so far as it is Being.It is conditioned 
neither by non-determination nor by determination, 
for in itself it is too sacred (mugaddas) to be 
qualified by any property and any name. It has no 
quality, no delimitation; there is noteven a shadow 
of multiplicity in it. It is neither a substance 
nor an accident, for a substance must have a quiddity 
other than existence, a guiddity by which it is a 
substance as differentiated from all other existents, 
and so does an accident which, furthermore, needs 
a place (i.e. substratum} which exists and in 
which it inheres. And since everything other than 
the Necessary Being (wajib) is either a substance 
or an accident, the Being qua Béing cannot be 
anything other than the Necessary Being...Now every- 


thing (in the concrete world of 'reality') is 
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existent through Being. So in itself such an 
existent is not Being. Otherwise when it comes into 
existence, we would have to admit that its existence 
had already existence even before its own (factual) 
existence. But Being qua Being is from the beginning 
existent, and its existence is its own essence. 
Otherwise, its guiddity would be something different 
from existence, and it would not be Being. If it 
were not so, then (we would have to admit that) 
when it came into existence, itsS existence had an 
existence (i.e., as itS own gquiddity) even before 
its own existence. This is absurd. Thus Being 
itself must necessarily exist by its own essence, 
and not through existence of some other thing. 
Nay, it is that which makes every other existent 
exist. This because all other things exist only 
through Being, without which they would simply be 
nothing at all"7. Now Being Itself is unknowable 
and its definition, as such, is impossible. It is 
pertinent to note that Pharaoh asked ‘And what is 
the Lord of the worlds?'(xxvi.23) and Moses replied 
'The Lord of the heavens and earth and what is 
between them' (XXVI.24) thereby telling Pharach 
that in the instant case there is no gquiddity in 
addition to his existence. "Here 1S a great secret. 
Observe that Moses when asked to give an essential 
definition (hadd dhati), answered by mentioning 
that act (f1'1) of God. Moses, in other words, 
identified the essential definition (of God) with 
the {essential) relation of God to the forms of 


the things by which He manifests Himself in the 


7. Izutsu, Toshihiko Sufism And Taoism, 
pp 25-26 
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world or the forms of the things which make their 


appearance in Him. 


in reply to the question; 


worlds?' 


the worlds ranging from the highest-- 


heaven--to the 


lowest--which is the 


Thus it is as though he said, 
‘What is the Lord of the 


‘It is He in whom appear all the forms of 


which is the 


earth, or 


rather the forms in which he appears,'8. 


The 


because all talk refers to one aspect or 


of its 


self-manifestation,. 


Pure Absolute cannot be 


talked about 


another 


The Absolute in the 


state of non-manifestation is beyond the reach of 


human language. 


No predication is possible for it 


is bound to delimit and specify the Absolute. 


The Absolute in its fundamental aspect of 


absoluteness is beyond the insatiable human quest 


and all attempts in 


nugatory. He says; 


the 


direction 


prove to be 


uh opbobsaighe 


pee SBE 
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8. Ibid 
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g- GLb tiem hey oi. Neots p76 aeel 


(Translation) 


Where to seek! Where to find You! Friend. All the 
fiery creatures, human beings, forces' of Nature and 
the entire world is amazingly drowned in the sea of 
bewilderment. The Sufis, devotees, men and wisdom and 
learning have ultimately lost. Arshi and Bistami while 
embracing each other cry in vain. Ptolemy and Pythagoras 
did a lot of thinking and reasoning but found no mark 
and clue of the friend which made them resign to the 
human limitation. The Buddhists, Zorastrians, Jews, 
Christians, Hindus and the People of Book say that He 
is Pure, Perfect, Unlimated, Transcendent and Infinite. 
Saints, Prophets, mystics, poles and even messengers 
and deities incarnate proclaim weepingly that He is 
beyond the reach of eye. Scientists, erudites, gnostics 
and professiongls, in all humility, have admitted 
(their limitation). Ask Farid, naive and simple: Where 
do you stand? 10 


The Absolute in its absoluteness is the highest 
metaphysical stage of Reality. Khawaja Farid in process 
of weaving a religious metaphysics identifies this 
stage with Allah's Essence. He ascribes to this view 
of identity as set forth by Ibn' Arabi who "explicity 
identifies the absolute Being with Allah, the Living, 
Omniscient, Omnipotent God of the Quran "lili. From here 
emerges a subtle distinction between the Essence and 
the Divinity. "God may be considered in respect of 
Himself, in which case He is referred to as the Essence, 
or in respect of His level, in which case He is 
referred as the Divinity. In both cases he is called 
'Allah'" 12. However, in respect of Himself i.e., the 
Essence He is unknowable. "God is known through the 
relations, attributions, and correlations that become 
established between Him and the cosmos. But the Essence 
is unknown since nothing is related to it. In proof of 


9. Farid, Khawaja Ghulam Kalam Khawaja Farid, compiled 
by Siddique Tahir, pp.165-166. 
10. My own translation, 


11. tIzutsu, Toshihiko Sufism and Taoism, p.29 


12. Chittick, William Cc The Sufi Path Of Knowledge, 
p. 66 
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this assertion, the Shaykh (Ibn' Arabi) ‘often cites 
the Koranic verse, "God warns you about His Self" 
(3.28.30), which he frequently explains in terms of 
the prophetic saying, ‘Reflect (tafakkur) upon all 
things, but reflect not upon God's essence "13. The 
Absolute in its absoluteness is not only identified 
with Allah's Essence or Divine Essence but has complete 
identity with Unity (al ahadiyah). "Divine Essence 
(dhat) and Unity (ahadiyah) are completely identical 
with each other in indicating one and the same thing, 
namely, the Absolute in its absoluteness as the highest 


metaphysical stage of Reality "l4. 


The Essence ({dhat), al ahidiyah is the “doctrine 
of non-duality" for it is beyond every determination. 
It cannot be characterized by any positive attribute 
for it is the logical consequence of its infinity, 
which is necessarily absolute totality, containing in 
Itself all possibilities. There can be nothing outside 
the Essence (al-ahidiyah), since such a supposition 
would be tantamount to limiting It. The Being (al-wahidi- 
yah} or the world, taking the word in the widest 
possible sense, that is as universal manifestation in 
its entirely, is not distinct from the essence, al-ahidayah, 
er at least is distinguished from It in illusory 
fashion only. On the other hand, the essence, al-ahadiyah 
is absolutely distinct from the world {As-Samad) since 
none of the determinative attributes that belong to 
the world can be applied to It, the whole of universal 
Manifestation being strictly nil in relation to its 


Infinity. This irrecopricity of relationship implies 


13. Ibid p. 62 . 
14. Izutsu, Toshihiko Sufism And Taoism, p.36 
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the negation of both pantheism and immanentism as 


such, Khawaja Farid reiterates the traditional metaphy- 


Sical lesson in these emphatic verses:- 


aby hap aloe Si jptna be y 
dbygli aN fp® Splat ots pula gant che dal cytth 
his Rely Sy aipae Cs dé Mepcyr so wS « had BS Ops a& 


POs AS ASlpay ss dtya —— glehypblany er Gly Huet pol, 
5 QTE AAT Amey Basen peal GL Alon! Gyle 
(Translation) 
Discard the worthless falsehood. Remember the 
sole Reality. Except the essential One, it is mere 


imperfection. 
ruinous. 


The forged, 
Whither Majnun, 


fake beauty 
whither Laila, 


is perishable, 
wither Shireen 


Farhad. Things totality beside God is annihilative, 
unfounded. Wihtout divine love, there is repulsive 
thundering antagonism. Farid, understand: Always 


remain free from the non-divine. 16 
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AN 
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is. Farid, Khawaja Ghulam Kalam Khawaja Farid, 
compiled by S.iddique 
Tahir, pp. 145-146 
16, My own translation. 
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Sef wae Bee sth Xa ao 
7 Sh ip——> a CdbL a ts WAL 


(Translation) 


Thrust away the craving for other than God; 
everything is pseude-thought. Whither Laila, whither 
Majnun; whither Sohni Mahinwal. Whither Ranjhan, 
whither kheras, whither Heer Sayal. Whither Sassi, 
Whither Punnu; whither the tale of anguish and suffering. 
Whither Saifal, whither fairies; whither that parting 
and meeting. Except the essential One, all things are 
ephemeral. Anything beside God is false; undoubtedly, 
concocted lie. 18 


49 - Ibid yh lel GA Ih 2 JAN eA 
(Translation) 


The existence and activity of total things is 
devoid of reality; the Reality is Omnipotent, all else 
is powerless. 20 


at palolelcxy a want ~ oy olay Opp oa Bie 


(Translation) 


Each instant concentrate on the Real: undoubtedly 
this is the committed Way.22 


17. Farid, Khawaja Ghulam Diwan-i-FParid compiled 
and translated by Maulvi 
Aziz—-ur-Rehman, pp.244- 
246. 


18. My own translation. 


19. Farid, Khawaja Ghulam Payam Farid compiled and 
translated by Dr. Mehr Abdul 
Hag, p. 537 


20. My own translation. 


21. PFarid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.76 

22. My own translation. 
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. Solves once pla cs 
25. Sua ty hey Séciy CS ube Spr Blo ype 


(Translation) 


The sole A (Ahad) is enough for me, sir. No 
other story touches me; A (Ahad) has captivated my 
heart, Sir. 24 

The distinction between the absolute and the 
infinite expresses the fundamental aspects of the 
Absolute (the Real). "The Infinite is so to speak the 
intrinsic dimension of plenitude proper to the Absolute; 
to say Absolute is to say [J[nfinite, the one being 
inconceivable without the other. The dinstinction...... 
expresses the two fundamental aspects of the Real, 
that of essentiality and that of potentiality: this is 
the highest principial prefiguration of the masculine 
and feminine poles, Universal Radiation, thus Maya 
both divine and cosmic, springs from the second aspect, 
the Infinite, which coincides with All-Possibility."25 
Speaking etymologically, the Infinite is that which is 
without limits. It has absolutely no limits. The 
‘infinities' of number, space and time belong to the 
domain of the indefinite which is qualitatively different 
from the Infinite. The indefinite is merely an extension 
of the finite and may be understood as ‘enhanced 
finiteness'. It has nothing to do with the crue 
Infinite which is absolutely unconditioned and indeter-~ 
minate, All determination is essentially a limitation 
for it leaves outside itself other equally possible 


determinations. The negation of all limits is equivalent 


23. Farid, Khawaja Ghulam Kalam Khawaja Farid, 
compiled by Siddique 
Tahir, p.256 


24. My own translation. 


x 


25. Schuon, Frithjof Survey of Metaphysics And 
Esoterism, pp.15-16 
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to total and absolute affirmation. "This idea of the 
Infinite, which is thus the most affirmative of all 
because it comprehends or embraces all particular 
affirmations whatsoever, can only be expressed by a 


negation by reason of its absolute indetermination".26 


The idea of the Infinite cannot be contradicted 
for it contains no contradiction and there is nothing 
negative about it. Metaphysically speaking, if one 
considers the ‘Whole’ in an absolute and universal 
sense i.e., without parts then it can in no way be 
limited for there is nothing outside it. And if 
there remains something outside it, then it cannot 
be called the Whole. Likewise, universal Possibility 
is necessarily unlimited and an impossibility being 
a pure and simple negation is nothing and cannot 
limit it. There is no distinction within the Infinite. 
It is always Infinite although in its active aspect 
while Possibility is its passive aspect. The Infinite 
is "without parts" and no multiplicity exists really 
and 'distinctively' within it. It 18 our own = concep- 
tion which makes us see, as such. "It is we who in 
fact conceive of the Infinite under this aspect or 
that, because we cannot do otherwise, and even if 
our conception were not essentially limited (as it 
is while we are in an individual state), it is bound 
to limit itself in order to become expressible, for 
that requires its investiture with a determinate 
form. All that is important is that we should 
understand well from what side the limitation comes 
and to whom it applies, so that we do not misattribute 


our own imperfection, or rather that of the exterior 


26. Guenon, Rene The Multiple States of 
Being, p.30 a 
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and interior instrument which we now use as indivi- 
dual beings, and which possess only a definite and 
conditioned existence". 27 


How does the possibility of relativity 
arise in the Absolute? It is a question which can 
be answered in reference to metaphysical Infinity 
envisaged in its relationship with universal Possi- 
bility. "The idea that the Supreme Principle is 
both absolute Reality and thus infinite Possibility, 
can suffice into itself, for it contains everything, 
in particular the necessity of a universal Manifes- 
tation...To say Absolute is to say Reality and 
Sovereign Good: to say Infinite is to say in 
addition communication, radiation, and in consequence, 
relativity: hence also differentiation, contrast, 
privation; the Infinite is All-Possibility. Atma 
wills to clothe even nothingness, and it does so 
by and in Maya...The Infinite, by its radiation 
brought about so to speak by the pressure--or the 
overflowing--of the innumerable possibilities, 
transposes the substance of the Absolute, namely 
the Sovereign Good, into relativity: this transpo- 
sition gives rise to a priori to the reflected 
image of the Good, namely creative Being. The Good 
which coincides with the Absolute, is thus prolonged 
to the direction of relativity and first gives 
rise to Being which contains the archetypes, and 
then to Existence which manifests them in indefi- 
nitely varied modes and according to the rhythms 


of the diverse cosmic cycles" 28. Since the Absolue 


27. Ibid p.33 


28, Schuon, Prithjof Survey Of Metaphysics 
And Esoterism, pp.27-29. 


~~ 
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ls Infinite therefore the possibility of relativity 
is included in it. "The Divine Essence--Beyond-- 

Being--includes in Its indistinction and as a 
potentiality comprised within Its very infinity a 
principle of relativity; Being, which generates 
the world, is the first of the relativities, that 
from which all the others flow: the function of 
Being is to deploy in the direction of ‘nothingness; 
or in an ‘illusory' mode, the infinity of Beyond-- 

Being, which thus, becomes trasnmuted into ontologi- 
cal and existential possibilities...Relativity is 
the 'shadow' or ‘contour' which allows the Absolute 
to affirm Itself as such, first before Itself and 
then in ‘innumerable’ gushings forth of differenti- 


ations" 29. 


The metaphysics of Khawaja Farid is esential- 
ly characterized by a deeper understanding of the 
Absolute as the Essence {al-ahidiyah) and as _ the 
Divinity (al-wahidiyah). “Sufi masters call the 
indivisible Unity al-Ahadiyah, a term derived 
from ahad, which is the noun meaning ‘one', while 
the Unity a5 it appears in its universal aspects 


they give the name al-Wahidiyah, derived from 


wahid, the adjective meaning '‘unigue't! This term 
is here translated as ‘Uniqueness! The supreme 
and incomparable Unity is without ‘aspects';: it 


cannot be known at the same time as the world; 
that is it is the object only of Divine, immediate 
and undifferentiated Knowledge.Uniqueness({al-Wahidiyah), 


on the other hand, is in a sense a correlative of 


29. Schuon, Frithjof Understanding Islam, 
pp. 69-70. 
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the Universe and it is in that the Universe appears 
divinely. In each of its aspects--and they are 
beyond number--God reveals Himself uniguely and all 
are integrated in the unique Divine Nature. This 
distinction between the Divine Unity and the Divine 
Uniqueness is analogous to the Vedantic dinstinction 
between Brahma nirguna (Brahma unqualified} and 


Brahma saguna (Brahma qualified). 


"Logically, Unity is at the same time 
undifferentiated and the principle of all distinctions. 
As indivisible unity, in the sense of al-ahadiyah, 
it corresponds to what Hindus call ‘Non-Duality 
(advaita): as Uniqueness, in the sense of al~Wahadiyah, 
it is the positive content of every distinction, for 
it is by its intrinsic uniqueness that each being is 
distinct apart from the distinction by its mere 
limitations. Things are distinguished by their 
Qualities and these, in so far as they are positive, 
can be transposed into the universal realm according 
to the formula:'There is no perfection if it be not 
The (Divine) Perfection! Now Universal Qualities are 
connected with the Divine Uniqueness for they are 
like possible ‘aspects' of the Divine Essence immanent 


in the world. 


"In regard to the Unique Being revealing 
Himself in them, they can be compared to rays 
emanating from the Principle from which they are 
never separate, and these rays light up all relative 
possibilities. They are in some way the ‘uncreated 
content’ of created things, and it is through the 
medium of them that the Divinity is accessible, 
subject to the proviso that the Supreme Essence (adh 
Dhat) in which their distinctive realities coincide, 


remain inaccessible from a relative starting point. 
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The outspreading of these rays in symbolized by the 
sun whose rays we see, though we cannot look on it 


itself directly because of its blinding brilliance,"30 


The Divine Essence (dnhat) is absolutely 
transcendent and above all differentiation and 
distinction. In His state of absolute Unity i.e., 
indivisible and unconditional Unity (al-ahidiyah) He 
is above all qualities. But on the plane of its 
first self- determination i.e., unicity or "oneness" 
(al-wahidiyah) there are principial modalities, or 
qualities from which all qualities of being and all 
modalities of knowledge derive. "God is thus above 
all qualities and yet is not devoid of them, as is 
implied by the famous Sufi adage that the Divine 
Qualities are "neither He nor other than He."31. 
They are neither He, for al-ahidiyah is beyond them 
nor other than He’ for al-wahidiyah is manifestation 
of He. Divine Unity is manifested in divine unicity. 
The Divinity al wahidiyah includes Sifat, Qualities 
(uluhiyah) and Lordship (rubibiyah). “However, with 
this distinction that the Divinity stands for the 
‘Presence' or ontological plane of the Names that is 
of those Names that belong to the Absolute considered 
as God. In this plane, the Absolute (qua God) is the 
object of veneration, praise, awe, fear, prayer and 
obedience on the part of the creatures. The Lordship 
is the ‘presence’ of actions (af'al) i.e., the plane 
of those Names that are specifically concerned with 


Divine actions in administering, sustaining, and 


30. Burckhardt, Titus An Introduction To 
Sufi Doctrine, pp.54-56 


31. Nasr, Seyyed Hossein Three Muslim Sages, 
p.109 
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controlling the affairs of the creatures"32. 


The chapter of Sincerity (surat al MIkhlas) 
beautifully delivers the message of the Essence, al 
ahidiyah "Say: He, God is One (Ahad) God, the Absolute 
Plenitude Sufficing-untoHimself (as-Samad), It is 
no doubt in virtue of this last Name of Gneness that 
the chapter is called the Chapter of Sincerity 
(surat al Ikhlas). For sincerity implies an unreserved 
assent, and for this to be achieved, the soul needs 
to be made aware that the oneness in question is not 
a desert but a totality, that the One-and-Only is 
the One-=and-All. and that if the Indivisible Solitude 
excludes everything other than Itself, this is 
because Everything is already there "33. Behind the 
jllusory veil of created plurality there is the One 
Infinite Plenitude of God in His Indivisible Totality. 
"The Name Ahad (One), for full justice to be done to 
its meaning must be translated ‘the Indivisible 
One-and Only'. The doctrine of Oneness of Being 
means that what the eyes see and the mind records is 
an illusion and that every apparently-~separate and 
finite thing is in Truth the Presence of the One 
Infinite. Wheresoever ye, turn, there is the Face of 
God. Verily God is the Infinitely Vast, the Infinitely 
Knowing, says the Quran: and the name of Omniscience 
is added here to the Name of Omnipresence partly as 
an argument: if the Divinity knows everything, it 
follows that the Divinity must be everywhere, for in 


the Absolute Oneness there is no separative polarity 


32. Izutsu, Toshihiko Sufism And Taoism, 
pp. 114-115. 


33. Lings, Martin What is Sufisn, 
pp.65-66 
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between Subject and Object, 


The Metaphysics 
committed to the idea of 


and that 


Saysi- 
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(Translation) 
Punnal is 


discern. ‘There is no 
Him as all Reality. 'The 


remaining all things perish. 
glory 


only God', is the 
exists save God alone’ 
trate each instant 
ephemeral. Undoubtedly, 
veiled. 36. 


AQ. ay (byes 
Be Sabato TN es 
a Ajle ASSL, 


34. Ibid 
35. Farid, Khawaja Ghulam 
36. My own translation. 


of Khawaja Farid 


‘the One-and-Only 


Omnipresent: 
thing resembling Him', 


is our committed Way. 
that 
knowledge without gnosis 


between knower and known'34. 
is highly 
‘the Indivisiple One-and-Only' 


is the One~and-All! He 
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Sufi understand and 
know 
Face of your lord endures', 
'To want for nothing, 

fagir. That ‘nought 
Concen- 
Truth, is 


is 


of 


all, but the 


az Lats £2, Sate, ad aa 
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p.65 


Kalam Khawaja. Farid 
compiled by Siddique 
Tahir, p.232. 


S7- A So 


(Translation) 


for the One. 
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we. + 
(pn beat Jp fdy Cyr alge 


One is, One is, One is; each breath yearns 


high or low. 
all else in annihilative. He who considers the One 
as two is veiled, polytheist. 38 


The One dwells in each place, whether 
The One is Outward, the One is Inward; 


5. Cty lea? ——— it. 


(Translation) 


Lover, 


certainity. 
be Heaven,earth, 40 


form: 


know the omnipresence of Punnal with 
The friend's demonstration iS in each 


41 - yleyl 2b cy pre pte Wlouyp ly Mey y sls aly 


(Translation) 


who 


37. 


38. 
39. 


40. 


41. 


42. 


Laudation to the conduct of the Beautiful; 


Farid, 


My own 
Farid, 


My own 


Farid, 


My own 


descendeth in each form. 42 


Khawaja Ghulam Payam Farid, compiled 
and translated by 
Dr. Mehr Abdul Haq, 
p. 542. 


translation. 


Khawaja Ghulam Payam Farid, compiled 
and translated by 
Dr. Mehr Abdul haq, 
p. 552. 


translation. 

Khawaja Ghulam Payam Farid compiled 
and translated by 
Dr. Mehr Abdul Hag, 
p-554. 


translation. 
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(Translation) 


Understand and recognize and do not consider 
it non-divine: all form is sure manifestation. Do 
ascertain, don't ramble: Ka'abah (House of God), 
Qibla (Direction of prayer), Dair (Idol-temple), 
Dawara {Sikh place of worship), mosque, temple are 
identical Light. 44 


Sleapetyr 7 bets oS lett cal By cay pre 

BreipedZei abet: — olbidpern (pidyer 

Bley rey tt Jy ALS Kem sty Vx pal, 

45- (GE ALA pejor Aa, eopilGpehte ory abd 
(Translation) 


Recognize the Essence in all forms: do not 
Place the other beside Reality. Neither there is 
Adam nor Satan: it has become a totally fabricated 
Story. Without God there are mere thoughts: do not 
associate heart with the other, Each move means 
unity: do not crave for the other side. 46 


43. Farid, Khawaja Ghulam Payam Farid, compiled 
and translated by 
Dr. Mehr Abdul Hag, 
p.556, 


44. My own translation, 


45. Farid, Khawaja Ghulam Diwan-i-FParid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
pp. 732-733 


46. My own translation, 
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(Translation) iy, 


Committ with thy friend; leave the other 
deities. Discern the friend in each form; non-divine 
is not present. Understand all numbers as One; 
plurality is not possible. 48 

Khawaja Farid embarks upon a synthesis which 
embraces all the fundamental aspects of the Universe. 


He says: 
_ Oakey ly hs yl ogo 
- Up Por Crbl— pele yale Ji 
(Translation) 


The immanence of beautiful friend, Punnal is 
manifest everywhere, Know that the First, the Last, 
the Outward, the Inward is His manifestation. 50 


It is a synthesis which comprises both metaphy- 


sical and cosmological truths. These four aspects of 


the Principle: Anteriority, Posteriority, Exteriority 


47. Farid, Khawaja Ghulam Diwan-1i-~Farid, compiled 
translated by Maulvi 
Aziz-ur-Rehman, 
pp.106-107, 


48. My own translation. 

49. Farid, Khawaja Ghulam Payam Farid, compiled 
and translated by 
Dr. Mehr Abdul Hag, 
p.553 


50. My own translation. 
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and Interiority express the Principle-Manifestation 
relationship in terms of ‘becoming' and ‘being’. 
"'The First' is the Principle inasmuch as It 
precedes Manifestation; ‘The Last' is the Principle 
inasmuch as It follows it. The Principle 
‘externalizes' ‘Itself through Manifestation or 
Existence, but It is also 'the Inward' or ‘the 
Hidden' in so far as It is veiled thereby like an 
invisible centre, although in reality It contains 
manifestation. .Universal Manifestation is the 
wave that ‘comes forth' from the Principle and 
‘returns’ into It, if such a manner of speaking 
may be permitted despite its apparent emanationism. 
At the same time Universal Manifestation ‘is' 
Principle in its aspect of ‘outwardness', while 
in another relationship this same Principle remains 
transcendent and ‘inward' with respect to its 


illusory ‘crystallization'".51 


It is pertinent to note that both transcen- 
dence and immanence are human viewpoints pertaining 
to the understanding of the Supreme Principle 
which is neither one nor the other. "In Itself, 
the Supreme Principle is neither transcendent nor 
immanent. It "is That which is". only in relation 
to Manifestation may one speak either of transcen- 
dence or of immanence ...... transcendence annihilates 


reduces or diminishes the manifested: immanence 


on the contrary ennobles. dilates or magnifies 

it."52 

51. Schuon, Frithjof Dimensions of Islam, p. 
30 


52. Schuon, Frithjof To Have a Centre, p.38. 
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Khawaja Farid's understanding of the absolute 
as the Essence {Al-Ahadiyah}) and as the Divinity 
(Al-Wahidiyah) is fundamental to his metaphysics. 
His other key metaphysical concepts pertaining to 
Nature, Man, Tawhid, Oneness of SHeing, Love, 
Beauty, Goodness, Light, Freedom, Khowledge and 
metaphysical realization derives from the principal 
idea that the Supreme Reality is absolute and 
infinite. He consistently and persistently drives 
home this idea in different forms. 
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Chanter Three 


The Cosmos As Divine Mirror 


68 


'Tn respect of Himself, Ha is "Independent 
of all the world,” but in respect of the Most 
Beautiful Names which demand the cosmos because of 
its possibility (imkan) in order for their effects 
to become manifest whithin it, He demands the 
existence of the cosmos. If the cosmos alreacy 


existed, He would not have sought tts existence, 


Thn!' Arabi 
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From the metaphysical point of view, the 
Absolute reality belongs to the Principle in itself 
i.e., the ‘pure AbSolute’ and the subsequent tundamen- 
tal dégrees of the total Universe namely, ‘the prefigqu- 
ration of Manifestation in the Principle; 'the projec-~- 
tion of the Principle in Manifestation’ and the 'Manifes- 
tation in itself work out ain accordance with the 
relevant perspective. It ais the Manifestation in 
itself which pertains to the peripheral creation both 


in its 'horizontal' and ‘natural'’ aspects. 


; The metaphysics of Khawaja Farid is essentially 
committed to that Reality which lies beyond ail 
cosmic manifestation but in the total perspective it 
conveys the message that the journey to the Absolute 
starts from study of the cosmic Pook. H1S poetry is 

eplete with study of the cosmos both in its principial 
abstractions and concrete realities. "Ne loved the cpen 
Vast sand-dunes of the Rohi desert and spent many 
weeks every year during summer and springs, winters 
and autumns and especially the rainy seasons in which 
Nature is at its best here in picturesque panoramic 
scenes. flis heart leaped up when he bensld a rainbow 
in the sky but, unlike Werdsworth, this rainbow 
transported his mind from the concrete toe the abstract, 
from the contingent to the real, from the Known to 
the unknown ana from the physical to the metaphysical 
truths. He celighted to see the after-rain clear blue 
skies, the vast silvery horizons, and, around the 
muddy thached huts, young girls @renched cap-a-pieé in 
the welcome showers. The sweet calls of the lonely 
bird perched on the leafless desert trees, the rythomic 
tinklings ef the bells of the home coming cattle, the 
echoing love song of the solitary camel criver, the 
sobs and signs of the newly wed young girl whose 


Paramour Nas beén compelled to leave her in searcn of 
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wages to far 


Jingles oof 


the 


with the 


elbows, mysterious 
passing threugh 


all bewitched Khawaja 


off cities, 
the 
hissing 
narrow 


Fareed 


the churning sounds coupled 
giass-pangles worn 


Of 


Uupkeo 


sounds the winsds 


phantom~-line sandy mounts, 


With their ever-fresh 


living message of the unity of creation, its inter- 
relationsnip and powerful ties of love, peace ana 
tranquility. Mithankot and Chachran are places 
which present life of the riverian people whereas 
Rohi and its waterless sandy tracts present Guite 
the opposite "Ll. All these places were instrumental 
in cementing his bonds with Nature. A few of Ais 
kKafees, on the subject, are presented to show his 
intimacy with the realm of Nature. He says: 
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from the Life~- 
Khawaja Fareed 
(unpublished 


Gie@anings 
History of 
pp. 13-14 
article}, 


~*~ + . 23 a 
0, godly ws Bas! Aye ptt pees py! Qh Jy 
(Translaticn) 


Savan's happy Gavs are here-- 


How they fill my heart with ease! 


These @Garklinag clouds which come trom far, 
From east and south, and from Narwar, 
Tnese gusts from every quarter are 


Of coming rains the prophecies. 


The wild goose, the lark and hen, 
The cuckoo, peacock and the wren, 
The partridge and ali birds again 


Are busy with their melodies. 


The rainbows green and gold by day, 
By might tne Lightning's bright display, 
And thunder's gently rumbling lay - 


What times of happiness are these! 


The barren deserts bloom again 


And gardens blossom in the plain 


The cattle-bells and heavy rain 


Each sound their timely rhapsodies. 


The cloudy davs and midnight moon, 
The cooling breezes and monsoon 
This gracious time with love festoon, 


And banish all our old unease 


Tnese rainy days delight provoke 
With saftroen dyed my bridal cloak 
They heavy showers sweetly Soak - 


Its borders flutter in the breeze, 


2. Farid, Khawaja Ghulam Kalam Khawaja Farid, 
compiled by Siddique 
Tahir, pp. 260-251. 


These freshly fertile pastures see, 
To which the cattle flock with glee 
My heart from all distress is free - 


IT burst in joy from my chemise! "3 


ra cusp ye eur: 
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(Translation) 


My far-off love, the east and blows ! 


The coming of the rains has made . 


Rach desert-shrub a blooming rose. 


The thunder's roar and lightning's flash 
Fresh raptures to my heart disclose 

The waving grass vpon the sands. 

The bridal canopy besstrows. 

With water in the desert-pools 

Towards the Indus-stream who goes ? 

With dally greater joy, Farid, 


My heart more cheerful ever grows. "5 


3. Shackle, Dr. Cc Fifty Poems of Khawaja 
Introduceqd and translated 
English verse, pp.136-138 


4. Farid, Khawaja Kalam Khawaja Farid, 
Ghulam by Siddique Tahir, 


Shackle, Dr. C 


in 


Fifty Poems of Khawaja 
introduced an translated 
English verse, p.134 


Farid 


2 


compiled 
pp.270-271 


“arid 


an 
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(Translation) 


If you have pity, come, 


lL alk penta Coils 


oy Let) y pla yppsiss 
ALA p both bests 


Sy bye edie 


my Love, 


To watch the rain-clouds of July. 
I sit to weep and watch the roads 
And let my raven fly. 

I seek the omens all night long : 
By day I cast my die. 

Wathout you, lord of Kech's land, 
How harsh a life have I, 

T wed you an the first of days-+- 


50 why now me cdeny ? 


6. Farid, Khawaja Ghulam Kalam Khawaja Farid, 
compiled by Siddique 
Tanir, pp.215-216 
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The lonely dunes entrance my heart 


I bid the town goodbye. 


That God has made MNalhir to bloom 


This spring does testify. 


Now rivers from the pouring rain 


Flow in the desert dry. 


Blue, yellow, red, the rainbow glint 


Like fish-scales in the sky. 


The scarlet caper, bulrush, white 


The emerald alkali! 


Before each hut the pots are churned 


Ana sweet the cowbells cry. 


The camels, cows, and goats and sheep 


In lines to graze pass by. 


I'll doff these dirty clothes, Farid, 


Should ne to me draw nigh. "7 
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7. Shackle, Dr. C Fifty Poems of Khawaja 
Farid, introduced and 
translated in English 


verse, pp. 130-132 
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(Transiation) 


Peeloos are ripe, my friend, 


come and join me to pick them! 


Peeloos are ripe and fresh and beautiful 
here now again. Come and see 

how rich is the desert 

for haviny the wealth 

of such sweet peéeloos in infinite colours !} 
O come my f£riend for peelocs are ripe: 
some are whifo, some green, some yellow, 
some brown, some grey, some slightly bluish, 
some ether are violet and red like roses. 
Nature seems to rejoice 

in her own expression ! 

But virtue of these peeloos, 

this only fruit cf the sands, 


the Gesert is no less graceful 


@. Faric, Khawaja Ghulam Kalam Khawaja Farid, 
complied by Siddique 
Tahir, po. 253-254 
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than a rose-garden in 


O spirit of adtoom ena 


Your roets would suck 


the purer blood of my 


Ynere's life here 


now--anag ever to be ! 


O friend ! 
Have vou, or have'nt 
the first goccd taste 


pick them 


OQ come ana 


and sec yourself how 


With their 


or fung in tneir 


are over-joyed with 


Some are ail 
and Filling their 
and some have 
They seen to have 
these peeloo-pic 
and 


in refreshing 


and to fill tnese hot 


and cool desertian 


An mea! the 
Io have tera 
ana also mv 


And now my mates 


Gilani 
Aslam 


9. Kameran, 


Ansaries, 


now, 


you, 


of the 


delicious 


straw-basnets on their 


necks 
Loco husy 
already heats before 
come 
le 4 ; 

king girls, 


scothing air 


nights 


tunmLre while 


are laughing at 


heaven. 
sorrow ! 
no more 


sOil! 


hac 


Erult of the season ? 


together with me 


they are! 


neads 


the reeloo-picking girls 


their lors 


in picking the peeloos 


baskets to brims, 


them, 
from a fairyland, 

to breathe 

of the desert 
summer days 


with thetr mirthful sanqs. 


clumsiest cf all! 


us mysShoulder-cloth 


picking the peeloos, 


me } 


Khawaja Ghulam Farid, 
translated, pp.91-92 


if 


Karee 
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(Translation! 


There live in Roni 
rustic maidens 
with delicate frames 


and charming airs. 


Their nights they pass 

in hunting she hearts, 

in day-time theyseem 

“in all sobriety 

busy in churning their milk. 
O how pretentious 

these youthful maidens 


that live in Rohl. 


There are instances, 
their keener shafts 

of secret glances 

have wounded all sorts 


of countless hearts. 


10. Farid, Khawaja Ghulam Kalam Khawaja Farid, 
compiled py Siddique 
Tahir, pp. 230-231 


Unmindful of 

what they've dane, 
these carefree maidens 
would hurt a poor soul 
and won't even deign 


to nurse the wounded, 


These are the beautiful 
nymphs of the desert, 

these young shepherdessess, 
who know their art 

of herding their sheeps 

and goats and cows 


and lambs and calves. 


Many a way-farer 
has fallen a prey 
to their peculiar way 


of stealing the hearts. 


We toc forsook 

Out pride and took 

. the way cof ascetic life 
and with fire and smoke 


began out hermitical strife. "1l 


There 18 a correspondence among man, the cosmos 
and the sacred book. "Alif, Lam, Mim. This Book. 
There is no deubt in it. A guidance for the use of 
the reverent". {Quran 1:1-2)}. The verses of the sacred 
book are called ayat which mean the symbols to which 
the Quran alludes thus: "We shall show them our portents 
upon the horizon (afaq) and within themselves (anfus), 


until it be manifest unto them that it is the truth", 


ll. Kameran, Gilani Khawaja Ghulam Farid, 
Ansarie, Aslam Kafees, translated,pp.89-96 
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(XL1;53). The ayat are to be understood in the triple 
sense: Divine Words and letters, macrocosmic world 
i.e. the heavens and the earth and the inner being of 
man. By virtue of this triplicity, the ayat of the 
Quran reveal their inner meaning, the cosmos manifests 
itself as theopany and man realizes his own being as 
a symbol of God. The theopanic aspect of the cosmos 
helps man in discavering his own inner being. It is 
precisely tne reason that a contemplative like Khawaja 
Farid who was endowed with sacred Knowledge could 
read the gnostic message written in the riverain 


areas and the desert tracts. 


Khawaja Farid exhibits the fundamental impetus 


behind the creation of the universe. He says:- 


& } Oye ees Ll Oa eae Oplho Al 42542 Jpn ne 
42, —- vlerdenlet StU. oo’ 

(Translation) 

"Hidden treasure ‘testifies love itself. 
Originally, love emerged within the Reality which 
caused the entire universe. "13 

The veeses refer to the Holy Tradition: 'I was 
a hidden treature, and longed to be known, so I created 
the cosmos! This Tradition is fundamental in accounting 
for the criginal emergence of the principle of differen- 
tiation within the Reality. Self-consciousness is the 
primordial and fundamental polarization within the 
Absolute. The otherness is net absolute for in case 


of divine Self-Consciousness the principle of otherness 


12. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.44l. 


13. My own translation. 
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is essentially for Self-realizaticn. "The Reality 
wanted to see the essences of His Most Beautiful 
Names or, to put it another way, to see His own Essence, 
in an ail-inelusive object encompassing the whole 
(divine) Command, which, qualified by existence, 
would reveal to Him His own mystery. For the sceing 
of a thing, itself by itself, is not tne same as its 
seeing itself in another, aS it were in a mirror, for 
it appears to itself in a form that iS invested by 
the Location of the vision by that which would only 
appear to it given the existence of the location and 
its (the location's) self disclosure to it. The Reality 
gave existence to the whole Cosmos (at first) as an 
undifferentiated thing without anything of the spirit 
in it, so that it was Yike an unpolished mirror...... 
the {divine} command required (by its very nature; 
the reflective characferistie of the mirror of the 
Cosmos, and Adam was the very principle of reflection 


for that mirror and the spirit of that form..."14 


Khawaja Farid explains the process of differen- 


tlation 2i.e., Ahad taking the form Ahmad. He says: - 


7 Qe bhetnly dil ot 
(Translation) 


The Primordial! Reauty became manifest: Ahad's 
formlessness assumed Ahmad's form. "16 


14, Arabi, Ibn The Bezels Of Wisdom, 
(PFusus altiikam) translated 
by R.W.0J. Austin, p.50 


15, Farid, Khawaja Diwan-i-Farid, compiled 
and translated by Maulvi 


Aziz—ur-Rehman, p.97? 


16. My own translation. 
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Again 


Te eae ge LA | ) | 
(Translaticn) 


Ahad emerged in the form of Ahmad. 18 


"Ahmad the most praiseworthy of those who 
praise Allah. This is the celestial name of the Prophet 
(Peace and Blessinas of Allah be upon him). Allah, 
the ever-Existing, the Ali~Powerful, 360,000) years 
before He created the creation, created from is 
divine light a sacred light. That light upon light 
praised Allah before and during the creation of heaven 
and the heavenly and earth and the earthly. The inhabi- 
tants of the heavens named that light Ahmad. As his 
praise of Allah is greater than the praise of all 
that is created, he is called ahmed al-hamidin= the 


greatest of givers of praise. 


"Ahmad is the name by which he is mentioned in 


the Gospel. ‘And when Jesus son of Mary said, "0 
Children of Israel, surely I am the Wessenger of 
Allah to you, verifying that which is before ine of 


the Torah and giving good news of a Messenger who 
will come atter me, his name being Ahmad'. (Surah 
Saff, 6). In the Bible, Jesus (May Allah bless him) 
says: 'T have yet many things to Say unto you, but ye 
cannot bear them now. Howbeit when he, the Spirit of 
Truth, is come, he will guide you unto all truth, for 
he shall net speak of himself, but whatsoever he 
shall near, that shall he speak: and he will show you 
things to come. He shall glorify Me. (John 14:17). 


That Spirit of Truth who speaks but Allah's words 1s 


L7. Farid Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.458., 


18. My own translation. 
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Ahmad". "19 

The doctrine of Logos points toward that Reality 
“whose name is Ahmad with reference to the spnere and 
Muhammad with reference to the terrestrial sphere. 
"20 The Quranic Christ's prediction of Ahmad as an 
Envoy after him" is none other than the transcendent 
and immanent Logos, and thus the ‘inward Prophet! or 
the Intellect considered under its dual human and 
Divine aspect: it is the 'Divine Spirit' the mystery 
Of which is referréd to more than once in the Goran... 
the name ‘Ahmad' is the 'heavenly name' of the Prophet.. 
it is thus a question not so much of an earthly reality 


as of its heavenly root and this brings us to the 


inward dimension.. this '‘Spirit' 1S essentially the 
Intellect thus the 'Inward..."21 
The name Ahmad signifies the Logos; First 


Intellect; Reaiity of Muhammad; Reality of realities; 
Light of Muhammad etc. He was already a cosmic being 
before being raised as an individual prophet in spatio- 
temporal order. He stated that he was a prophet even 
while Adam was between clay and water and that he 
already know the all comprehensive words i.e. the 
names before God taught Adam the names. Ontologically, 
this existence from eternity corresponds to the level of the 
permanent archetypes which is an intermediary stage (harzakh) 
between the absolute Absolute and the manifestaticn 
of the Absolute in the form of the world. It is both 
Divine and human and in its latter aspect it 1s the 
Reality of Muhammad. It is the principle by virtue of 
which all the archetypes are unified. "Thus understood, 


the Reality of Muhammad is not exactly the permanent 


19. Halveti, Tosum Bayrak The Most Beautiful 
Names, compiled, pp.143-i44 


20. Jili, Aba Al-Karim Al Universal Man, translated 
by Titus Burckhardt, 
p.1? 


21. Schuon, Frithjof Dimensions of — “0. BO- 
Bl. 
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archetypes themselves, Rather, it is the unifying 
principle of all archetypes, the active principle on 
which depends the very existence of the archetypes. 
Considered from the side of the Absolute, the Reality 
of Muhammad is the creative activity itself of the 
Absolute, or God ‘conceived' as the self~-revealing 
Principle of the universe. Tt is the Absolute in the 
first Stage of its eternal self manifestation, i1.e., 
the Absolute as the universal Consciousness....The 
'Reality' of realities' is ultimately nothing but the 
Absolute, but it is not the Absolute in its primordial 
absoluteness; it is the very first form in which the 
Absolute begins to manifest itself "22. Likewise, the 
Reality of Muhammad can be callec the Light of Muhammad 
for the Prophet said that the first thing which God 
created was his Light. This Light was eternal and 
non-temporal and was manifest in .-the chain of prophets 
till its final historical manifestation in the Prophet 
himself. "Since the Light was tht which God created 
before anything else and that from which he created 
everything else, it was the very basis of the creation 
of the world. And it was ‘Light' because it was 
nothing else then the First Intellect, i-e., the 
Divine Consciousness, by which God manifested Himself 
to Himself in the state of the Absolute Unity. And 
the Light iS in its personal aspect the Reality of 


Muhammad "23. 


We have brought out the metaphysical meaning 
latent in the name Ahmad essentially from the world 
view of Ibn' Arabi who exercised a deep impact on the 
metaphysical thought of Khawaja Farid. The latter, in 


line with his master, considered Ahmad as the first 


22. Izutsu, Toshihiko Sufism And Taoism,p.236 


.23. Ibid .237 
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self-determinatior of the Absclute wherein "the 
Essence at the level of Unity determined itself 
before any other forms of self-determination." 24 
There remains “above him oniy the Essence at the 
level of its absolute Unity, which transcends all 
self-determination, whether thar of an attribute, 


name, description, definition or qualification "25 


Khawaja Farid's sapiential perspective of the 
cosmos as Divine mirror does not veil but reveals the 
cosmos as theopany and points towards multiple states 
of existence. He brings home the idea that the universe 
is not exhausted by its physical aspects for the 
manifestation demonstrates higher possibilities 
implied in the Iafinity of Principle. And in the 
process of manifestation, tne intrinsic unity of the 


Principle is in no way affected thereby. 


The cosmos plays a positive role in the integral 
metaphysics of Khawaja Farid, It iS a primordial 
revelation and not merely an empirical knowledge of 
mature or a sensibility toward the beauties of nature. 
Genuine cosmology is the study of the cosmic reality 
from the stand point of metaphysical principles. It 
manifests a revealed doctrine of the Spirit or 
Intellect thereby giving birth to spura-rationeal 
knowledge which by nature is timeless and sacred for 
it is founded on universal and immutable principles, 
which in turn, are inherent in human inteliegence. 
Transcendent intelligence alone has access to the 
permanent essences of things by virtue of its 
objectivity and unlike mathematical knowledge which 
takeS a quantitative view of the physical world, it 
1s based on the qualitative aspects of things. It 


does not remain tied to the corporeal domain but has 


24. Tbid 


25. Ibid 


[o9) 
Sal 


contact with supra-sensible reality. Cosmology refers 
to constant and universal gualities and attaches the 
lower to the higher. It does not merely content with 
studying the material and -histcrical connectiens of 
things but essentially understands the symbolism of 
things. The language of symbolism is Based .cn the 
analogy between various levels of existence. The 
intellectual nwerspective embraces another element 
which is kbased on the ‘contemplation of certain 
natural forms as reflecting Divine Qualities and the 
Vision of the cosmos in divinis'. "To Eshold the 
cosmos with the eye of the intellect is to see it noi 
as a pattern of externalized and brute facts, But as 
a theater, wherein are reflected aspects of the 
!Divine Qualities, aS myriad of mirrors refleécting 
the face cf the Beloved, as the theopany of that 
Reality which resides at the Center of the being of 
man himself. To see the cosmos as theopany is to see 


the reflection of one-Self in the cosmos and its forms. 


"96 


The cosmos does not merely reflect the Divine 
Names and qualities but provices a symbolic opening 
to reach the Reality which lies hiddan beyond cosmic 
manifestation. It is in the company of the spiritual 
master that one goes beyond this manifestation and 
only then he is in a position to contemplate the 
cosmos as theopany. In fact, “these traditional 
cosmologies as perceived within the sapiential perspec- 
tive have been concerned with providing a map of the 
cosmos aS well depicting it is an icon to be centempla- 
ted and a symbol of metaphysical truth. The cosmos 15 
not only the theater wherein are reflected the Divine 


Names and Qualities. Tt is also a crypt through which 


26, Nasr, Seyyed Hossein Knowledge And The 
Sacred, p.191 


BE 


man must journey to reach the Reality beyond Cosmic 


manifestation. In fact man cannot contemplate the 
cosmos as theopfany until he has journeyed through and bf 
beyond it. That is why the traditional cosmoiogies 
are alssc concerned with providing man with a map 


which would orrent him within the cecsmos and finally 
enable him to eéscape beyond the cosmes through that 
miraculous act of deliverance with which so many 
myths have been concerned. From this point of view 
the cosmoS apnears aS a Labyrinth through which man 
must journey in a perilous adventure where literally 
all that he is and all that he has iS at stake, a 
journey for which all traditionsretuire both the map 
of traditional knowledge and the spiritual guide who 
has himself journeyed before through this labyrintn. 
Tt iS oniy be actually experiencing the perilous 
journey through the cosmic labyrinth that man is able 
to gain a vision of that catnedral of celestial 
beauty which is the Divine Presence in its metacosmic 


Splendor. "27 


Khawaja Farid had a map of the cosmos depicting 
it aS an icon tc be contemplated and as symbol of 
metaphysical truth. Under the guidance of his spiritual 
master he entered this crypt and started his journey 
to reach the Reality beyond cosmic manifestation. 
After going through and beyond this cosmic maniffesta- 
tion he could contemplate the cosmos as theopany. He 


enshrined this message in the verses as set forth:- 


~ * a _ ; a, “y , 
dla bebo ps ytha Oy cille ad ahh (ly pee 
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27. Ibid p. 260 
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op 4 SLs oye Jha at 


A gy (oe Sole bie 
apddtey pk by jocwe 
AAI 2 bs Ops Lb Saeed 
pease et 

AALS A ygpeal ros 
ops ji—sp es aul (ok 9 
Lahip la, 7-86 cle 


pb sland opi dah p< 


(Translation) 


Isn't it strange 
to benold the Sign 
in each phenomenon? 
to hear the Message 


from each syllable? 


to apprehend the Secret 


unfolding itself 


in all that appears to be? 


To me each form 
is a thing of beauty: 
a joy forever; 


to me each image 


is an image of perfection: 


a killing pleasure, 


Yes, it quite becomes of Him 


that ali things of beauty; 


1s form cr essence, 
in word or meaning, 


pertain to Him alone. 


28. Farid, Khawaja 
Ghulai 
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Kalam Khawaja Farid, compiled 
by Siddique Tahir, pp.233-234. 
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'Tis One who's manifest 
in all diversity 

of shape and content. 
Strange are His ways indeed; 
at times He chooses 

to Shine in graces 

of a beautiful beloved, 
at times He Likes 

to yearn and weep 

for the self same beauty, 
and yet by iiis divine decree 
at times He prefers 

to transcend these all 
and remain aloof! 

Behold the beauty, 
eternal and absolute, 
manifests in all 

from all directions, 
within and without. 
Indeed it's He 

who's @ager to be 

in unison with Himself: 
and again it's He 

who cares the ieast 


for such reunion ! 


Since love has tutored 

my Soul, © Fareed, 

my @il illusory knowledge 
and pretended virtues 
have been shattered 

and dashed down to dust: 
but thanks to Teacher, 


my kingecm of heart 


89 
is filled with blass ! 29 


The ‘metaphysical transparency of natural 
forms and objects' is a necessary dimension of ‘seeing 
God everywhere’. Thus, having "journeyed through and 
beyonag the cosmos, man, who is then “twice" born and 
a ‘dead man walking" in the sense of being spiritually 
resurrected here and now, LS able finally to 
contemplate the cosmos and its form as theopany. He 
1S able to see the forms of mature in divinis and ta 
experience tne Ultimate Reality not as transcendent 
and beyond but as here and now. It is here that the 
cosmos unveils its inner beauty ceasing to be only 
externalized fact or phenomenon, the reflection which 
iS not separated put essentially none cther than the 
reality retlected. The cosmos becomes, to use the 
language of Sufism, so many mirrors in which the 
VariouS aspects of the Divine Names and Qualities and 
ultimately the One are reflected. The Arabic word 
tajalli means nothing but this reflection of thre 
Pivine in the mirror of the cosmos which, metaphysically 
speaking, is the mirror of nothinaness. Objects 
appear not only as abstract symbols but as concrete 
presence....conveying a presence and grace of a 


paradgisal nature. "30 


Here one sees the infinite and eternal life 
instancing itself in Nature. “Normally distinctions 
remain but are softened. Or they remain precise while 
changing from barriers to bridges. "TI", table, flower, 
fragrance, the chirping of birds, are all undeniably 


present, but being in reality non-existent they da 


noc preseat themselves as solid, self-subsistent 
29. Kameran, Gilani Ansarie, Khawaja Ghulam Farid, 
Aslam Karees, translated, 


pp. 62-63 


30. Nasr, Seyyed Hossein Knowledge And The 
Sacred, pp.200-201 
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entities, They are transparent and permeable. 


Reflecting each other, interpenetrating each other, 


and dissolving themselves into each other, they form 


an 


integral whole which is nothing other than the 


direct appearance of the primary level of Reality. In 


this sense, sensible perception, wherein distinctions 


loom so Large, is reduced almost to nullity. It loses 


its functional basis, it does not work properly, =n 


the presence of the trans-subjective and trans-objec- 


tive awareness of the interfusion of all things where 


"gnat", instead of presenting itself as an indepencent 


external entity, means rather its identification with 


Being and all other things so that they end up by 


being fused into one.!'" 3] 


The cosmos has another basic dimension, Tt 


Stands for the mirrors in which the Absolute sees Tts 


own Face. Khawaja Farid says:- 


Papin Si Gate ik aiglatshy ake aby lee ae 
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(Pranslation} 


At a place exhibits ornamental beauty; at a 


place recurs as lover. He dwells in each manifestation; 


he 


to 


eontenplates Himself," 33 


"The Divine Being manifests Himself according 


all possible modes, and there is no limit to the 


Divine possibilities...the world is essentially the 


31. 


32. 


Smith, Huston Forgotten Truth, (The Primer- 


dial Tradition),p.90 
Farid, Khawaja Diwan-1-Farid, compiled = and 
Ghulam translated by Maulvi Aziz-vur- 


Rehman, p.2Z0?. 


My own translation. 
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manifestation of God to Himself. Thus it is expressed 
in the sacred saying (hadith gudsi) which brings hack 
the idea of creation to the idea of knowledge: ‘If was 
a hidden treasure; I wished to be known (or, to 
know) and fT created the world’. In tne same sense 
Sufis compare the Universe to a combination of mirrors 
in which the Infinite Essence contemplates Itself an 
a multiplicity of forms, or which reflect in differen: 
deaqrees the irradiation (at-tajjali} of the One 
Being. These mirrors symbolize the possibilities or 
the Essence (adh Dhat) to determine Itself, pessibilities 
which It contains by virtue of Tts Principial Infinity 
(Kamal?) “34 It is the purely principiai meaning of 
the mirrors which complements the passive meaning in 
relation to the pure Act. Tt is a polarity which is 


Integrated in Unity. 


Khawaja Gnulam farid considers the sensible 


world around us aS not self, imagination and dream. He 


Saysi- 
a! + tubs 2 otto As “a H a 3 hax pods : fal a 
I! org ie tp Ste oo 5 eas 
1 ” “. . w+ a . oa - ; ' 7 — 
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(Translation) 


The world is fancy, imagination and dream: all 
forms are marked on water. If you ask about Reality, 


34, Titus, Burckhardt An Intreductrion To 
Sufi Doctrine, pp. 
59-60, 

35. Farid, Khawaja Ghulam Diwan-i-Parid, compiled 
and translated by 


Maulana Nur Ahmed Khan 
Faridi, pp. 422-473 
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then, listen, understand and pay heed. The Unity 
encompasses like sea wherein ail multiplicity is 
bubble-faced. Duality has no essential reality; know 
yourselF that duality is not everlasting. The airy 
Guality vanishes; well, the water remains the same 
water. "36 


Ordinary understanding considers tne sensible 


world or phenomena aS real and ends up in_ the 


'materialization' and ‘solidification’ of ‘the world 


whereas phenomenal '‘'reality' has no Being (wujud). 
Khawaja Ghulam Ferid follows Ibn' Arabi in this 
regard who "quoting the famous Tradition, ‘All men 
are aSleep {in this world): only when they die, do 
they wake up,'... remarks: 'The world is an illusion; 


it has no reai existence. And this is what is meant 
by ‘imagination' (khayal). For you just imagine that 
it (i.e., the world) is an autonomous reality quite 
different from and independent of the absolute Reality 
wnile in truth it is nothing of the sort...Know that 
you yourself are an imagination, And everything that 
you perceive and say to yourself, ‘this is not me,' 


is also an imagination. So that the whole world of 


existence is imagination within imagination". 37 

Rees this metaphysical position lead uS to 
say that since the world is aAreanm, illusion = and 
imagination therefore it is vain, groundless and 


false? The answer to this question is net in the 
affirmative. The world is not tne Reality itself but 
it ‘vaguely and indistinctively reflects the latter 
on the level of aimegination'. It is a symbolic 
reflection of something truly real'. "It is, in other 
words, a symbolic representati..4o of the Reality. All 


it needs is that we should interpret it in a proper 


36. My own translation. 


37. Izutsu, Toshihiko Sufism Ang Taoism, p.7 
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way just as we usually interpret our dreams in order 
to get to the real state of affairs beyond the dream-- 
symbois":;, 38 Here the above--quoted Tradition reveals 
1ts essential meaning. "Ibn ‘Arabi says that ‘ths 
Prophet called attention by these words to the Fact 
that whatever man perceives in this present world 1s 
to him as a dream is to a man who dreams, and that it 
must be intéerpreted'."39 Man does not see in a dream 
the Reality aitse.f but an ‘imaginal' form of the 
Reality and by interpretation he has to take back 
this symbol to its Origin. "Thus '‘'death' does net 
mean here death as a biolegicel event. It means a 
Spiritual event consisting in a man's throwing off 
the shackles of tne sense and reason, stepping over 
the confines of the phenomenal, and seeing through 
the web of phenomenal things what liés beyond, It 
means, in short, the mystical experience of 'seif-annihi- 
lation! (fana'). "40 This seeing anew is ‘the seleé 


illuminting state of substance (baqa).' 


The real or absolute Reality which is the 
Absolute ‘hides behind the veil of the phenomenal' 
and the latter constitutes ‘a grand-seale net work of 


symbols, vaguely and obscurely pointing to that which 


lies beyond them.' "Thus the so-called, '‘'reality' 1s 
but a dream, but it is not a sheer illusion. It is a 
particular appearance of the absolute Reality, a 


particular form of its self-manifestation (tajalli}. 
It 18 a dream having a metaphysical basis, ‘The world 


of being and becoming (kawn}] is an imagination but it 


38. tbhid pp. 7-8 
39. Tbid p.8 


40. Tbhidg 


94 


1s, in truth, Reaiity itself! "4l flowever, these 
forms and properties are not real in themselves but 
are manifestations of the Reality. Tnus, ‘reality! 4s 
not a subjective illusion, whim or caprice but is an 
‘objective’ illusion. Tt 'is an unreality standing on 
a firm onteologicai basis', 

Khawaja Parid reaches this metaphysical vision 
of the world by 'heart-knowledge! which means beholding 


the cosmos in divinis. 


4l. Tbia 


Chapter Four 


Metaphysical Status of Man. 
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'Tf From the Divine Essence were apstracted 
all the relations (i.e., the Names and Attributes), 
it would noc be a God f(ilan}. But what actualizes 
these (possible) relations (which are recognizable 
in the Essence) are ourselves. In this sense it is 
we who, with cur own inner dependence upon the 
Absolute as God, turn it anto a ‘God'!. So this 
Absolute cannot be known until we ourselves become 
known. To this refers the words ofr the Prophet: ‘de 
who knows himself knows his Lord'. This is a saying 


of one who of ali men knows best about God,.! 


Ibn' Arabi 
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The Absolute in its absoluteness had no 
longing to know with reference to the cosmos or 
man, Yhe Absolute qua Absclute in its absoluteness 
dces not require by itself and fer itself any 
creative activity. The Absolute has the viSicn 
which It obtains of itself. He is independent of 
something else serving as a mirror for It. Tt needs 
no mirror. Nothing of itself is veiled from its 
inner gaze. The Absolute is '‘All-seeing by itself 
from eternity'. But the Infinite is the intrinsic 
Gimension of plenitude proper to the Absolute and 
from this fundamental aspect of the Real which 
coincides with All-possibility springs Universal 
Radiation. The essential longing to know and be 
known arises due to the basic inner drive cf tne 
Beautiful Names or Attributes for they can ke actualized 
only by the concrete existents. The wisn of the 
Absolute ‘to see the realities of the Divine Names' 
or Its wish 'to see its own inner reality ('ayn)' is 
essentially tne sane for ‘tne holy emanation' pertatin- 
ing to the former necessarily presupposes the ‘most 
holy emanation' and it entails the former. the 
Absolute God wished to see Himself as reflected in 
the mirror of the cosmos i1.e., He longed to have a 
vision of Himself in the very manifestation-forms 


of His own Attributes, 


Manifestation is necessarily implied in the 
infinity of the Principle. Tt is a necessary aspect 
or logical consequence of this infinity. The Infinite 
would not he the Infinite if the cosmos did not 
exist. It 1s instructive to note that "to be what 
It is the Infinite must apparently and symbolically 
deny Itself, and this denial is achieved in universal 
Manifestation, The world cannot but exist, since it 


18 posrible anc therefore necessary aspect of the 
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absolute necessity of Being..-The existence of the 
world is strictly implied in the ainfanity of the 
Divine Principle.,.the Infinite implies manifestation 
by definition.” 1. In other words, metaphysical 
Infinity envisaged in its relationship with universal 
Possibility necessitates the relative existence of 
cesmic manitestation i.e., ‘the absolute Existence 
as reflected in the mirror of relative determinaticn. 
‘God sees llimself in the other', in externalizca 


forms. 


The Reality gave existence to the cosmos Put 
it was like en unpolished mirror for the cosmcs was 
an undifferentiated thing lacking spirit. Man was 
ereated, who was like a polished mirror in which 
were manifested all the aspects of existence in 1ts 
unity. In the world or universe "every single 
existence in it represents one particular aspect 
(Name) of God, and one only, so that the whole 
thing lacks a ciear delineation and a definite 
articulation, being aS it iS a loose conglomeration 
of discrete points. It is, so to speak, a clouded 
mirror. In contrast to this, the second thing which 
God created for the purpose of seeing Himself as 
reflected therein, namely, Man, is a well polished 
spotless mirror reflecting any chject as it really 
is. Rather Man is the polishing itself of this 
Mirror which is called the universe, Those discrete 
things and properties that have been diffused ana 
scattered all over the immense universe become 
united and unified into a Sharp focus in Han. The 


structure of the whole universe with all its complicatsd 


1. Sechuon, Frithjof The Transcendent Unity OF 
Religions, pp. 67-68. 
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@Getails is reflected in him in a clear and distinctly 
articulated miniature. This is the meaning of his 
being a Microcosm. Wan is a Small Universe, while 
the universs is a Big Man, as al Oashani says "2. 
Man's formation is universal for he embraces all 
the realities. "For the Reality, he is as the -pupii 
1s for tne eye through which the act of secsing 
takes place. Thus he is called insan (meaning beth 


man and pupil) For it is by him that the Reality 


’ 


icoks on His creation and bestows the Merev (of 
existence) on them. He is Man, the transient (fin 
his form), the eternal {in his essence)...It 2s by 


his existence that the Cosmos subsists and he 1s, 
in relation te the Cosmos, as the seal is to the 
ring, the seal being that place whereon 1s engraved 
the token with which the King seals his treasure. 
Se he is called the Vice-Regent, for by him God 
preserves tiisS creation, as the seal preserves the 
King's treasure "3. Man can be understood in this 
sense as the Imago Dei. Man synthesizes .all the 
forms of the Divine self-manifestation and has 
censclicusness of this whole, There emreges a corres- 


pondence petween human unity and Divine Unity. 


Man's ‘humanity’ on the cosmic level lies in 
his ‘compreshensiveness’ for he integrates in himself 
all cosmic realities and their individual manifesta- 
tions. In is enly in Man that God unites the polarity 
of qualities. After all He mace him with His two 
nands: "His outer form He composed cf the cosmic 


realities ard forms, while his inner form He composed 


2. Izutsu, Voshihiko Sufism and Taoism, Pb. 
220-271. 
3. Arabi, Tbhn The Bezels Of Wisdom, 


p. 51 (Fusus al Hikam). 
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to match His Own form. Thus He says in the Sacred 
Tradition, "T am his hearing and his sight, " and 
not, "I am his eye and his ear", in order to show 
the distinction between the two forms (the imperceps- 
tible and the perceptible. Likewise He is (implicit) 
in every cosmic being according as the essential 
reality (manifested) in that being requires it, 
providing it 1s understood that no other being 
enjoys the Synthesis (of divine realities) possssed 
by the Regent, Tt is only by virtue of this Synthesis 


that he is superior (to all other beings). "4. 


Ged shows us His Signs or Symbols in the 
horizon and in ourselves aS an aid to knowledge of 
Him. "Know also that the Reality has described 
‘Himself as being the Outer and the Inner (Manifest 
and Unmanifest). He brought the Cosmos into being as 
constituting an unseen realm and a sensory realm, so 
that we might perceive the Inner through our unseen 
and the Outer threugh our sensory aspect. "5. 

Khawaja Farid refers to man’s descent Frei 
his uncreated reality in divinis. Tt is emergence 


from the unmanifested state to the manifested one. 


Man has a pre-eternal (azali) covenant with God. He 


saysi- 


Qe yy del dow Sy cas or Dawes 
4. | Tbid Dp. 56 
5. Ibid p. 55 
6. Farid, Khawaja Diwan-i-Farid, compiled 
Ghulam and translated by Maulvi 


Aziz-ur-Rehman, p.50 
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(Translation) 


Ranjhan is mine, f belong to Ranjhan; it 1s 
a pre-eternal covenant."7 


pa typ ee JL GL Ny! as 
PO OT jl AAS Oy! mM 
(Translation) 


Primordially, mine and Thou herd 18 common; 
from the day of creation the body, soul, head and 
being are Thy holdings."9 


b - ra 4 a“ 
Nae obely pope Wyle yy b dy) aby 


(Translation) 


Primordiatly, our Inheritor is Thou Ranjhan, 
Supreme. "11 


vil Op- Lip sl_o che 4x yy) As os 59 Jy! ddl 


7 (Translation) 


Primordially, ain this world and the next 
orld, T am slave and Thou my Master. “13 


7. My own translation. 

8. Farid, Khawaja Ghulam Diwan-i-frerid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
p.203 

9. My own translation, 

10. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
p. 356 

ll. My oWn translation. 

12. Farid, Xhawajga Ghulam Diwan-i-Farid, compiled 
and translated Iby 
Maulvi Aziz-ur-Rehman, 
p. 379 


13. My own translation. 
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Aly A) fp A— oes ala. Spm hry 
He Lodhi hab ore stl Up lop di! dow 


(Translation) 


Ranjhan Yog1l, my friend, is shelterer cf me, 
the shelterless., Primordially, I am His whe has 
encompassed my heart. “15 


4A ? ; . . 
Orde Ss Cagle ace SpSo a Spf pr OTOP 
a a # 4 - . . 
S° ALp orl bs ips Gta Bp ty Wa dg! con 
(Translation) 
Witheut Thou, nobody is mine. The entire 


world taunts me. Primordially, I belong to Thee. Do 
honour the commitment in fuliness. "17 


These verses allude to tne Quran which "speaks 
of man's pre-eternal (azali) covenant with God when 
he answered God's call, "Am TI not-> your Lord?" with 
the affirmative. "Yea," the "Am I net your Lord? 
{alastu birabbi kum) symbolizing the relation between 
God and man before creation and so0 becoming a 
constantly repeated refrain from all those sages in 
Islam who have hearkened man to his eternal reality 
in divinis by reminding him of the asrar-i-alast or 
the mysteries of this pre eternal covenant... It is 
remarkable that, while traditional teachings are 
aware that other creatures preceded man on eartnh, 


they believe that man precedes them in the principial 


14. Farid, Khawaja Ghulam Diwan-1i-Farid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
D.530 

135. My own translation. 

16. Parid, Khawaja Ghulem Piwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.541 


17. Ny own translation. 
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order and that his appearance on earth is the result 


of a descent not an ascent. "18 


Deeply steeped in the metaphysical tradition 
of Mansur Hallat, Bayaziad Bistami, Ibn' Arabi and 
Fakhr-e-Jehan, Khawaja Ghulam Farid sets out to 
reveal the metaphysical status of Man. He wants 
the world to remember the ‘Forgotten Truth' embodied 
in the ‘Primordial Tradition' that Man is the perfect 
epitome of the universe and by virtue of which he 
encompasses and integrates ali existence. He is the 
microcosm. tHe 1s the Synthesis cf all divine 
qualities thereby a polished mirror wherein the 
Absolute sees His own Qualities and Attributes. 
This light of rememberance has become exceedingly 
imperative in the ‘dark night of the world' where 
certain forms of contemporary thought consider man 
as in insignificant part of the cosmos and hand hiin 


over to the categories of reductionism, 


Khawaja Farid invites man to perceive his 
own totality and siaqnificance in the hierarchy of 
Reality. He wants him to awaken from his dogmatic 


slumber and witness the truth for himself. He says: 


; pS ole deel ab A OS 
pa se) Le oS4itn 8 2 Zs sty pore 


peolL, Sass aes pty ple er La 
bar oo osls = 3 
ws ALAtfe al Ls pe ligelk 034 Jabsis 


18... Nasr, Seyved Hossein Knowledge And The 
Sacred, pp. 170-171 
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pe Loot ape 

AL Oa be Gi Sarh 
gecoly Syl Ups 
nhac! Up) Ak 25%. | 
PAZ ols » OS Alla 

PR YY A) plat fm po 

{9- ps A oh ay BAS Cy faa 


(Translaticn) 


Staal sid syle sic 
(pes awk re bat 
sly pb gpa Sayles Apacs 
Aa, OR yak ye 
pod Hh Abe pe ily 
day (Ay ates B&p 
oy Holes! 


Undoubtedly you belong to the Original world. 


Neither you are mundane 
neavenly nor earthly. As 
Light, you have entered 

times you laugh. 
beloved. 


Somewhere 
Do tell your secret: 


nor celestial, neitner 
sacred Essence, sublime 
Man. You weep and at 


you become lover and 
who are you? Where 1s 


your abode? VYne forms are strange and the ways are 
complex. The tender moves captivate the heart. You 


muster pride, delicacy, 


beauty and 


elegance. You 


lose yourself at times by being uncouth and sometimes 


sinner and transgressor. 


Sometime gnostic at other 


time wise, you are familiar with the secrets of the 


Invisibie. 
ef God), 


@ibla 
Mosque, Temple, 


are in you, You are the custodian of Fasting, 


then why you are the 


other 18 hardly possible in 


(prayer direction), 


Kaabah (House 

Monastery, Synagogue all 
Prayer; 

captive of delusion. Your 


this world and the next 


world. You are the world, you are the Hereafter. 
You are the owner of the universe. Each instant, 
think and reflect on Faridi sermon, counsel = and 
symbolism. Remember your Vocation. Why have you 


become, Joseph, 


2y Sb Lge ox one 
ee SS \y eye Ate 
A-¢ —S\, Ch Wy 
ene Ope oa”, 


CF cei ye Ss 


19. Farid, Khawaja Ghulam 


20. My own translation, 


content with prison. '20 


ip ZS FLO SS) OS 
(Loy or) OT 
fips ZS Vay. ae Zi 
pe A Nai = oa 


Kalam Khawaja Farid, 
compiled by Siddigue 
Tahir, p.238 
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Aap leila! 
Pay ioSly rye os? 
_g SLE 9 sy 
peupleLidy , y= 
ae sy alata yp a 


(Translation) 


pe bf > QE Se 3 yet 
anne 3 dee 


col, SI 


jee o— ame Soap — L 
CX pA Lalla AL Zak yy) 


where is the land From which you came? 


From what domain did you arise, oh? 


Why do you wander sick at heart, 


whose dwelling in love's city lies, oh? 


Why flee or seek the world’s delight? 


Why turn from life like one in pain? 


Why, cubbing ashes on your limbs, - 


Should you maintain a yogi's guise, oh? 


Now of yourself take careful 


stock 


And see things as they truly are-- 


and whether He will come or not 


Fret not yourself with vain surmise, oh ! 


You are idential with Him, 


Not just alike or similar 


In essence and in attributes 


Now learn yourself to recognize, ch! 


Think deeply on these words of mine 


And hearken in your inmost heart-- 


Of both the worlds vou are the lord, 


Whose succcur God alone supplies, oh! 22 

21. Parid, Khawaja Ghulam Kalam Khawaja Farid, 
compiled by Siddique 
Tahir, p.320. 


22. Shackle, Pr. C 


Fifty Poems Of Khawaja 
Farid, Introduced and 
translated in English 
verse, p.l16é 
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> (C? 


J So 52 oe “ 
JZop ys Ja g9— 
Aa or GL 
Jed tg — 
J Bayps GLa Ae 
—— Ks 
2S - Sf 4y-——-8 aol 


(Translation) 


On ale oo 


You are the All, the Whole, 


AS Single or 
You 


The bulbul 


The 


Who 


earth is 


of your 


Because 


His prethren 


You're Sparit, Likeness 


To this reality be true! 


In heaven, limba, 


are the lord of paradise, 


rp Ip op Be Roy Op Ce ae 
Shon OP YAN Le 
bey ir a Vd vit 
Bley pen yy AGS 
Cpe 0 JER Py 
yl Coyo ees Li -p 
hs ated yp deo byl 


whom none 


a part should view. 


and the rose are too, 


yours and so is heaven: 


worth has any clue? 


Mansur has been impaled, 


make a strange to-do, 


Witnessing'-- 


and on earth 


There's no one whe Gan equal you. 


Your love, Farid, 


So why this 
Khawaja Parid 


Centre. 
Khawaja Ghulam 


23. Farid, 


24. Shackle, Pr. C 


idle search pursue? 


reminds man 


He parts company From 


Q@wells at your side-- 


ea: | 


ef nis Origin and 


the Promethean earthly 


Kalam Khawaja Farid, 
compiled by Siddique 
Tahir, pp. 181-182 


Fifty Poems Of Khawaja 
Iaird, Introduced and 
translated in English 
verse, p.20 
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creature who nas rebelled against his own inmost 


Mature and has tried to usurp the role of the 


Divinity for himself. He is merely stranded on tne 


outward and unlike the Pontifical has no inkling of 


the Infinite. Man has to discover his true Vocation 


which lies buried deep in the infinite depths of 


his own being. He says:- 


[___- Mls eo Op Ol Aa TE Le ga 
— ac Op bone (Ses 
Lesskeigob mh aqcls ac & > agp Up ploy! ay Vas 
Leibdsy clip! ede apa Ly ail anol” a. 852 Ay: 
Lagaléd pol utd ly ALLL gMhite exé a Sn 2 
Lsletyolnabdicwberp pol ce sep ey ly 
Leng Hil tiss Oly un Sessyid Ly o) 3 yl c cpbedti 
Ladetpabaycaly bpd pnd, aah ii A Ab ack 
Ligtésy ob ai Gyr Syb An ool bes loxal yLe ep 
bactibccdy OE i Rpt Bo Unga wolfe amy sks ay 
ip Casey GLO LL 8 py 8 
ep dS pg Bo Gis aL a ols 
(Translation) 


You may hold the world in fee-- 
So what though, even then? 


Disappearance is the key! 


Nuslims all may bow to your 
Spiritual authority-- 


So what though, even then? 


25. Parid, Khawaja Ghulam Kalam Knawaja Farid, 
compiled by Siddique 
Tahir, pp. 125+126 
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Study of tne scriptures may 
Grant you learning's mastery-— 


So what though, even then? 


All the worid you may commana, 
Robed in royal dignity-- 


So what though, even then? 


Fame you may have gained toe go 
Off to neaven merrily-- 


So what though, even then? 


Sunni pure and Hanafi, 
Sufi also you may be-- 


S$o what though, even then? 


Or in outward shape and form 
Your beloved you may see-- 


So what though, even then? 


'Shaikh of Shaikhs' you may called, 
Ranked most high in sanetity-- 


So what though, even then? 


India's every quarter may 
Honour you for poetry-- 


So what though, even then? "26 


Man cannot know the Absolute per se in its 
absolute non-manifestation. "Know Thyself" is the 
metaphysical key by dint of which man gces to the 


depths of his being and perceives the Absolute ain 


process of manifestation in particular forms. "The 
Saying of the Delphic Oracle, "Know thyself", or 
that of the Prophet of Islam, ‘He who knoweth 
himself kKnoweth his Lord," is true not because man 
26. Shackle, Dr. ¢ Fifty Poems Of Khawaja 

Farid, introduced and 

translated in English 


verse, pp.10-12 
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as an earthly creature is the measures of all things 
but because man is himself the reflection of that 
archetypal reality which is the measure cf all 
things. That is why in traditional sciences ot man 
the knowledge of the cosmos and the metacosmic 
reality are usually not expounded in terms of the 
reality of terrestrial man. Rather, the knowledge 
of man is expounded through and in reterence te the 
macracosm and metacosm, Since they reflect ain a 
blinding fashion and in an objective mode what man 


is if only he were to become what he really is".27 


Ged is the ‘Outward' and the '‘'Inward'. Ail 


things that are within and without us are different 


forms of the Divine self-manifestation. From the 
metaphysicai point of view, there 1S no essential 
difference between them, "For the Intellect or for 
the Spiritual act contirminag to it, there is no 


difference between the outward and the inward: the 
outward 15S also within, since the soul is everywhere 
the soul, on the macrocosmic scale as well as in 
the microcosmic, while the inward for its part has 
an aspect cf Outwardness since phenomena are every- 

where phenomena, within us and around us. In practice 
and "alcnemically" ait is thus impossible to speak 
of the world and of lifé without at the same taking 
account of the soul and the flux of thought. the 
worid 1s the soul and the soul is the world...in 
acting on tne inward we act upon the outward: we 
hold both the world and our life within our seul. 


"28 This truth that there is no essential difference 


27, Nasr, Seyyed Hossein Knowledge And The 
Sacred, p.167 


28. Sechuon, Frithjof Logic And Transcendence, 
p.263 
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between the outward and the inward and that ‘we 
hold both the world and our life within our soul! 
dawns only when we know ourselves from within. 
Seeing the exterior world from the outside does not 
bring this primordial Revelation for we "cannot 
penetrate into their interior and experience from 
inside the Divine life pulsating within them. Only 
into the interior of ourselves are we able to 
penetrate by our self-consciocusness and experience 
from inside the Divine activity of self-manifestation 
which iS going on there. It 1s i1n this sense that 
to ‘know ourselves' can be the first step toward 
our ‘knowing the Lord’. Only he who had become 
conscious of himself as a form of the Divine 
self-manifestation is in a position te go further 
and delve deep into the very secret of the Divine 
life as it pulsates in @very part.of the universe",29 
Our knowledge of ourselves is linked to the knowledge 
of God. "In this connection the Prophet said, "Who 
(truly) knows himself knows his Lord", linking 
together knowledge of God and knowledge of the 
self". 30 And what an essential intimacy when God 
25 constitutive of man's being. "We (God) are nearer 
to him (man) than his jugular vein.... The '‘inside' 
is here, exceptionally, the literal meaning. The 
protective ‘'outside' is simply the dazzlement caused 
by the sudden unveiling of what is, for man, the 


truth of truths." Khawaja Farid says:- 


7 


ewe ee 


opal dn Ceres ps Lac 3s! gly SyalGen 
_— a - - . _# 
[eaicteanc—agy ye aa Lepeslicgs| 0 Aen 
29. Izutsu, Toshihiko Sufism And Taoism, p.39 


30. Arabi, Ibn The Bezels Cf Wisdom, 


p. 74 (Pusus al Hikam) 


lili 


Z L ar i ie 1 ww 9 7, RIT ve 
Al, 2c pei yy oy! ~ a eel Se 


Z fa ’ 
st- fis Zra3 | plabis ALAS GP ype 
(Translation) 


His proximity is a unique secret. His Presence 
has been proclaimed. People of the world do under- 
stand and reflect: in each form is His Manifestation. 
His dwelling in the self is a Bivine secret. There 
is an open testimony to His Omnipresence. In each 
form is Ranjhan, friend. His mode of elegance is 
superb. 32 


hl ay rasan til Cis eee te Li cs p Sap 
3 - Od Supp Por re SL kb AL Am pro 


(Translation) 


Anyone who wants knowledge of realities, 
secret of gnosis, illumination of subtleties, should 
delve within himself, casting away proximity and 
distance. 34 


-] 
” . Le oe : 
Co pe, peel nis Opa ps yp = Cake stot | 
. . . - + 
Bs PD A in ps | op—a Op WoL! gh A= 
{Translation} . 
Search thy own reality. Do not bother about 


the other. Remember our saying. Po not doubt its 
certainity. 36 


31. Farid, Knawaja Ghulam Kalam Khwaja Farid, 
compiled by Siddique 
Tahir, pp.127-128 


32. My own translation, 

33. Farid, Khawaja Ghulam Diwan-i-Parid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
bo. 397, 

34. My own translation. 

35. Farid, Khwaja Ghulam Diwan-i-Farid, compiled 
ana translated by 
Maulvi Aziz—-ur—-Rehman, 
p.221 


36. ty own translation. 


ad 
ia 


WR RI i Bee 


{ (Pranslatrion) 


turn 
38 


Do not 


form is thine. 


. > 
} 2° 
a ad 3 
4Q- gato a > el 


(Translation}? 


away from 


» 3 
» an . . Le 
CY Re Cn on or ral } ol 


tchyselr. All eleqant 


G 


Spa pa Cp a B/ 


The Way of tawhid, the Faridi tradition 1s 
to meditate on oneself. 40 
2 | “4 ran - \3 . (i 2 b cn A an | . 
MS) & Ls. da. LA . _ an O drew <)> pen] doy arti 
a P ae } . ” . - ' 2 
vd Pa jp—-& ope | Fal pels be Ble i es 
(Translaticn}) 
Parid, openly declare this truth to the 
learned, ignorant, rich and poor: 1f anybody desires 
fagr {poverty), extinction, he- should look within 


bimself. 42 


Traditional Goctrines of 


eonsider transcendent 


airect contact with the 


37. Parid, Khawaja Ghulam 
38. My own translation. 
39, Farid, Khawarza Ghulam 
40. My own translation, 
41. "arid, KRhaawaja Ghulam 
42. My Own teansiarion. 


intellect 


Real. 


all ages and countrics 


alone capable oF 


essentially creates 


Diwan-i-Farid, compiles 
and translated by 
Mavlvi Aziz—-ur-Rehman, 
p.39 


Diwan-i-Farid, compiled 


and translated by 
Mauivi Azgizg—-ur-kKehman, 
p. 742 


Diwan-i-FParid, compiled 


and translated ky 
Manulvi Aziaz-ur-Rehman, 
p.599 
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a reciprocity between thought and Reality. it 
perceives the principial and proceeds by intuition. 
The luminous substance of the Intellect contains 
all possible knowledge for it "carries in its very 
substance everything that is knowable rather as 
each ray cf the sun carries within it the. whole 
sun, which is reflected by every surface capable of 
reflecting it; God, both in his ontological and 
supraontological Reality Ls pure Knowledge of 
Himself, or of Self, and the inteliect is none 


other than a ray, both direct and indirect of this 


immutable Knowledge." 43 It is both theomorphic and 
hoty. "here is in man something which must become 
conscious of itself; which must become itself, 


which must be purified and liberated from all that 
is foreign to itself; which must awaken and expand, 
and become all, because it is all; semething which 
alone should be: it is the soul as knowledge, namely, 
the Spirit whose "subject" is God and whose "object" 
is likewise God".44 Intellectual and Spiritual are 
essentially the same." ‘Intellectual and 'spiritual' 
are more or less equivalent terms... whereas body 
and soul are purely human and belong to the 
‘individual' domain, the Spirit or Intellect is 


‘universal' and transcends the human state as such... 


the Latin Spiritus vel Intellectus ('Spirit' or 
Intellect'} corresponds to the Arabic Ruh. Anima 
(‘soul') corresponds to the Arabic nafs."45) {jeart 


is also taken as a synonym of intellect or spirit. 


"'Heart' can be considered as synonymous with 

43. Schuon, Frithjof Logic And Transcendence, 
p. 159 

44. Schuon, Frithjof Qucted in A Treasury Of 
Traditional Wisdom, 
translated by Whaittal 


N. Perry, p.731. 


45. Stceddart, William Sufism: The Mystical 
Doctrines And Methods Of 
Islam, p 


p. 46-47 


1ll4 


'Spirit', which has a Divine as well as a created 
aspect."46 Beart is attributed vision and "this 
cornmereail centre gives access to, namely the centre 
of the soul, which itself is the gateway to a higher 
‘heart', namely the Spirit. Thus '‘heart' is often 
to be found as a synonym of ‘intellect’, not in the 
sense in which tnis word iS misused today but in 
the full sense of the Latin intellectus, that is, 
the faculty which perceives the transcendent."47 In 
other words, "the Heart is the throne of the 
Intellect in the sense in which Intellectus was 
used throughout the Middle Ages, that is, the "solar" 
faculty which perceives spiritual truths directly 
unlixe the "lunar" faculties of reson, memory and 
imagination, which are the differentiated reflections 


of the Intellect. “48 


Heart, intellect, Spirit essentially are the 
same Reality. Heart embraces the Infinite. "'Heart' 
may be used to indicate the topmost rung of the 
ladder, that is, the Infinite Self, as in the follow- 
ing Holy Tradition: 'My earth hath not room for He, 
neither My teaven, but the Heart of My believing 
Slave hath room for me'. Another example is to be 
found in the poem of the Sufi Hallaj which begins: 
'T saw omy Lord with the Eye of the Heart. TI said, 
"Who art theu? "He answered: "Thou". 49 It is through 
knowledge of God that this embracing takes place. 


Heart is WNondelimited by virtue of which it gathers 


together all the divine names and attributes. "The 
46. Lings, Martin What is Sufism, p.49 

47, Thid p. 48 

4B. Lings, Martin Ancient Beliefs And Modern 


Superstitzons, p.71 


43. Lings, Martin What is Sufism, p.49 
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infinite capacity of tne heart places it beyond 
delimitation (taqgyid}) py anything whatsoever. Like 
Being it is Nondelimited (mutlaq), free and absolved 
from all limitations and constraints. To the extent 
a person verifies the nature of things by means of 
his heart, he can understand God and the cosmos, 
But to the extent that he follows the way of his 
reason or rational faculty (‘'aql) he will remain in 
constant constriction and binding. Here the Shaykh 
points to the root meaning of the term ‘agi, closely 
connected to the "fetter" ('Tgal‘} used to hobble 
a camel. Reason strives to define and delimit God, 
but that is impossible. The heart frees God of all 
constraints and absolves Him of all limitations.The 
heart alone is able to perceive God's self 


disclosures". 50 


Sense perception and reason do give us 
knowledge of the visible aspects of Reality but are 
inherently limited in giving us a direct knowledge 
of the ultimate. Theyneed to be supplemented by the 
perception of the heart. "In the interests of se@cur- 
ing a complete vision of Reality...sense perception 
must be Supplemented by the perception of what the 


Quran describes as 'Faud' or, 'Qalb', i.e. heart. 


'God hath made everything which He hath 
created most gcod; and began the creation of man 
with elay; then ordained his pregeny from germs of 
life, from sorry water; then shaped him, and breathed 
of His Spirit unto him and gave you hearing and 


seeing and heart: what little thanks do ye return?" 


SO. Chittick, William c The Sufi Path Of Khowledge, 
ge. 107 
vad 


LL6& 


(32:7-9). The ‘heart' is a kind of inner intu1tion 
or insight, which in the beautiful words of Rumi, 
feeds on the rays of the sun and brings us into 
contact with aspects of Reality cther than those 
open to sensé-~perception. It is, according to the 
Quran, something which '‘sees' and its reports, if 
properly interpreted, are never false. We must not, 
however, regard it as a mysterious special faculty; 
it ais vather a mode of dealing with Reality ian 
which sensation, in the physictogical sense of the 
word, does not play any part. Yet the vista of 
experience thus opened to us is as real and concrete 
aS any other experience. To describe it as psychic, 
mystical, or supernatural does not detract from its 


value as experience, "51 


Heart is man's intellectual essence wherein 
all the possibilities which are unfolded inthe 
world are principially contained in it. It also 
marks the threshold of the Beyond by being as isthmus 
or H@aven and earth. "The Heart is the isthmus 
(barzakh) which is so often mentioned in the Ouran 
aS separating the two seas which represent Heaven 
and earth the sweet fresh water sea being the domain 
of the Spirit whereas the brackish salt sea is the 
domain of soul and body; and when Moses says: I 
Will not cease until I reach the meeting--place of 
the two seas, he is formulating the initial vow 
that every mystic must make, implicity if not 
explicitly, to reach the lost Centre which atone 


gives access to transcendent knowledge, "5S? And it 


51. Iqbal, Muhammad The Reconstruction Of 
Religious Thought an 
Islam, pp.15-16 


52. Lings, Martin What is Sufism, pp.50-51 
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is in it that man meets God. "The most 
centre of the heart is called the myster 
and this is the inapprehensible point in 


creature meets God."53 


intimate 
{as-Sirr) 


which the 


Khawaja Farid's metaphysical and traditional 


understanding of the ‘Heart' is 


following verses: 


spelled out in the 


subsp fly ipso ecyle cebSy CLAY O89 Jy By eo> 


4 - a As AL se AA oe ——- d& 3] Zo as 
(Translation) oy 2 b= a 


the heart shail 


Any one who concentrates on 


possess the entire deep secret. Multiplicity 


wither away and all doubts will vanish. 55 


qu! Puy (se ype aA ps oe p= 
56 - lip Chas ia pd D5] a a» |p pacts st 


{Translation) 


shall 


This house of mine is temple of peace. It is 


raised in the inmost centre (of heart). It 
of the encompassing sea wherein are found 
of each category. 57 


53. Burckhardt, Titus An Introduction 
Doctrine, p.936 


54. Farid, Khawaja Ghulam Diwan-i-Farid, 
and translated 
AZ1lz—-ur-Rehman, 

55. My own translation. 

96. Farid, Khawaja Ghulam Diwan-i-Farid, 


and translated 
Az1iz-ur-Rehman, 


57. My own translation. 


is harbour 
rare gifts 


compiled 
by Maulvi. 
pp.596-597 


compiled 
by Maulvi 
pp.410-4i} 
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SY on Pog See 
sa. by Cay Up abs 


(Translation) 
See the 
the ax1ls of seven 


point of All~Encompassing. 
heart. 59 


aloe Asta Byles 

AL“ es oy Jy rn 
Up—+y —% ole db BE 

ly @pbs se > db 
polyp eel le Jy 
Alec jy SL 
Cpa 40 RE © 
AL a Wheat Jy 
Sy ry Sa a 

O- Alpe RL A ASS s* 


(Translation} 


splendour 


revolving planets; the 
Tt is the point of Adam's 


widespread 


ian naan Aa ° 


and grandeur: 
central 


pol ae HL SLA 
alts dlie Ayr 

4 —y Ue OLE 4 77 AZ 
py Sp oly ol Pa 
ly vlesy op Zoe hey 
F ol ay Oy 4 dy 
Cap el ALY Sy phe Ry 
3y-—_& 33 Fat ay pe 


Soa’ olLAL go! Ay 
Sp eG Ee Sap Se 


Put not your trust in the Kifaya: 
Be guided not by the Hidaya, 
And tear to pieces your Wiqaya -- 


This neart alone Quran addeem. 


The heart knows passion's gnostic art 


And all that sacred books impart : 


58. Farid, Khawaja Ghulam Diwan-1-Parid, compiled 


and translated By 
Maulvi Aziz—-ur-Rehman, 
p. 730. 

59, My own translation. 

60. Farid, Khawaja Ghulam Payam, Farid, compiled 
and translated by 
Dr. Mehr Abdul Haq, 


pe. 506-507, 
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All being's life lies in the heart, 


The door to mysteries supreme, 


The heart contains creation's soul: 
Tt is the world's one final goal, 
Placed at the centre of the whole-- 


All else is but a cloud of steam. 


Behind this clear Humanity 
Ts placed ideal Sovereignty, 
Then Power and Divinity -- 


The heart holds being's every scheme. 


Try of yourself to be aware, 
Of mere discipleship beware: 
For distance From the heart have care, 


Which causes suffering extreme. "61 


He considers Heart as the repository of 
Divine treasure. Its corporeal. form {al-nasut) 
contains in itself numerous worlds including the 
world of subtle lights (al-malakut), the world of 
Spiritual existence beyond form (al-jabarut) and the 
world of the Bivine Nature revealing Itself in Its 
perfect qualities fal-lahut). It is the focal point 
wheréin are located the Divine Presences. It is the 
microcosmic reflection of the macrocosmic Quran. 
Heart is the jewel in the mirror of the Absolute 
Light. Tt makeS man a bridge between Heaven and 
earth. Heart knows God in order to love Him in every 
form He assumes through His self transmutation and 


it is the meeting point of the lover and the Beloved. 


Khawaja Farid holds Man as a divine manifesta- 


tion in his theomorphism i.e. in nis essentiality. 


61. Shackle, Dr. € Fifty Poems Of Khawaja 
Farid, introduced and 
translated in English 


verse, pp. 22-24, 


He says:- 


4? ly (gba he : wus A lee Us be wl 


as |! ar 
; a a . 
B- Alp (AL es ES puZes 456 AL. 641 
€ (Translation) - 
A clear, pure, unmaliced breast is mirror of 


the Supreme Light. Pure heart 1i8 sacred jewel: 
figuring the House cf God. "63 


"Man is a divine manifestation, not in his 
accidentality and his fallen state, but in his 
theomorphism and his primordial and principial 
perfection. le is the ‘field cf manifestation! of 


the intellect, which reflects the universal Spirit 
and thereby the Givine Tntellect; man as such refiects 
the cosmic tetality, the Creation, and thereby tne 
Being of God. The divine Intelligence confers on man 
intellect, reason and free will; it is by these 
features--and by speech which manifests them--that 
the huamn being is distinguished from animals in a 
‘relatively absolute’ fashicn! it is true that every 
intelligence, even that of plants, is ‘intellect', 
but the human intellect alone is direct and transcen- 
dent; it alone has access to the Divine, The 
quasi-divine character of man--which is still affirmed 
in Sacred and primordial collectivities—--implies 
that it is impossible to ‘realize God' without first 
realizing tne human norm; consequently, this latter 


is 'Prophet’' in relation to the fallen individual."64 


Man is ‘made in the image of God' which 

62. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Renman, 
p. 731 

63. My own translatien. 

64. Schuon, Frithjof Essential Writings Of 
Frith jof Schuon, 


compiled by Seyyed 
flossein Nasr, p.387 
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implies his intellegence, freedom and love. "Man, 
"made in the image of God", has an intelligence 
capable of discernment and contemplation; a will 
capable of freedom and strength; a soul, or a 
character, capable of love and virtue."65 Man can 


master himself and transcend himself with the hetp 
of the intelligence, the will and the character, 
"Man, then, is capable cf conceiving of the Absolute 
and of willing freely: likewise, and by way of 
consequences, he is capable of a love exceeding 
phenomena and opening out on the Infinite, and of an 
activity having its motive or its object beyond 
terrestrial interests. The specifically human 
abilities, or such as are the noblest and most 
completely human, prove in their own way what their 
objective is just as the wings of a bird prove the 
possibility of flight and hence also the existence 


oF space in which the bird can fly". 66 


Khawaja Farid while determining tne metaphysi- 
cal status of Man asSigns a distinctive place to 
women in the hierarchy of Reality. He takes basic 
inspiration from the saying of the Prophet pertaining 
to love of women, perfume and prayer and which has 
been dealt elaborately by Ibn Arabi in his book The 
Bezels Cf Wisdom (Fusus al Hikam) under the heading 


'The Wisdom of Singularity In The Word of Muhammad! 


ptm lately aa lewscyict . 7 
an Kah A Ll 6 0) 


65. Schuon, Frithjof Esoterism As Principle 
And As Way, p.101 


66. Schuon, Frithjof£ Logic And Transcendence, 
p.261 
67. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 


and translated by Maulvi 
Agiz-ur-Rehman, p. 78 


|= 
N 
NO 


(Translation) 


It was a deep secret and a great enigma that 
the Syed (Prophet) chose from the world: the love 
of prayer, women and perfume. "68 


For our purposes we shall only concentrate on 
the metaphysical role of women. According to Ibn 
Arabi, women is a part of man seen from the manifesta- 
tion of her essence and the love of the Prophet for 
them Signify the drawing of the whole toward its 
part. Since God breathed into man of His spirit, 
therefore He, in fact is yearning for Himself. Man's 
love of women is essentially his love of Him Whom he 
sees in her. "When man contemplates the Reality in 
women he behoids (Him) in a passive aspect, while 
when he contemplates Him in himself, as being that 
from which woman is manifest, he beholds Him in an 
active aspect. When, however, he contemplates Him in 
himself without any regard to what has come from 
him, he beholds fim aS pasSive to Him directly. 
However, his contemplation of the Reality in woman 
is the most complete and perfect, because in this 
way he contemplates the Reality in both active and 
passive mode, while by csntemplating the Reality 
only in hnaimseif, he beholds Him in a passive mode 


particularly."69 


Khawaja Farid agrees with the interpretation 
that the Apostle loved women for they entailed the 
possibility of perfect contemplation of the Reality 
in them. Since God as the Essence is beyond all need 
of the cosmos, therefore some form of Support 18s 
necessary and wno could be the best and most perfect 


kind than woman in which God could be contemplated. 


68, My own translation. 


69. Arabi, Tbn The Bezels of wisdom, 
p. 275 (Fusus al Hikam) 
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This divine love is beyond the natural lust which 
has no real knowledge of the desire and which is 


devoid of spirit too, 


The metaphysical status of Man finds its apex 
in the perfect Man who perfectly realizes the cosmic 
purpose. "It is precisely tne Perfect Man who perfect— 
ly combines within himself, in harmony, Heaven and 
Earth within the context of the realization of the 
Oneness of Being, who 215 at once the eye by which 
tne divine subject sees Himself and the perfectly 
polished mirror that perfectly reflects the divine 
light. The Perfect Man is, thus, that individual 
human being who realizes in himelf the relity of the 
Saying that man is created in God's image, who 
combines in his microcosmic selfhood both the 
macrocosmic object and divine consciousness, being 
that heart which, microcosmically, contains all 
things essentially, and in which the Reality eternally 
rediscovers Its wholeness. He is also, at once, the 
original and ultimate man whose archetype and 
potential for realization is innate in every human 


being". 70 


Ibn Arabi delved on the concept of the Perfect 
Man in detail and one of his disciples Abd al-Karim 
al-Jili wrote a book ‘Universal Man' in continuation 
of his master's thesis, with his own punctuation 
here and there. Writing in the same metaphysical 
tradition, Khawaja Farid considered Muhammad as the 
embodiment of metaphysical reality and as the most 


Perfect Man. He says: 


70. Burckhardt, Titus Introduction: The 
Bezels Of Wisdom 
(Fusus al Hikam} by 
Ipn' Arabo, p.35 


124 


. 7 . 
LN +> 5 ah a ! ay sed] us 
- MI zy Jae ave L— Oy——) > i— > ae raid 

~ . . - . sp arg . 
7{ - Je PS BMI Lia \ prowl Js: Sel raha | 

(Translation) 
He came from the land of the Most Invisible; 
Gwelled in the city of the visible. He uncovered the 


veil of the Essence; from the limitless became the 
limit. 72 


¥ . : , & os . am 
"RO yee Las ss ) ae > 2 t Pa ed A pos | a — i 


(Translation) 


There is no @ifference between Aha@ and Ahmad 
The Essence and the Attributes are one. 74 


o- Ax Spy rp)! ~~) LR a Ap] pores! A ch ply ~~ | 
(Translation) 


He is Ahad, He is Ahmad, . Wins the heart by 
being hiddenly manifests in the form of M. 76. 


/ 2 on rl . 
. . . ad ; sO, . 


Vl. Farid, Khawaja Ghulam Diwan-i-Farid, csompiled 
and translated by Maulvi 
AzZl2-ur-Rehman, p.938 


72. My own translation. 
73. Farid Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Mauivi 
Aziz-ur-Rehman, p. 337 
74. My own translation. 
75. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and transiated by Maulvi 
Aziz—-ur-Rehman, p.443. 
76. My own translation. 
77, Parid, Khawaja Ghulam Diwan-i-Khawaja Ghulam 


Farid, Urdu, compiled by 
Siddique Tahir, p.52. 
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{Translation} 


Head is devoted in the path of Hazrat Arabi, 
Soul and heart are sacrificed sn fondness fer him. 
This narration is an epitome of his perfection. The 
royal crown, after God, is on my Shah. 78 

The Prophet is the first self-determination 
of the Absolute. It was by virtue of his reality 
that the cosmos was created. He realized the permanent 
and actual synthesis of all states of Being. 
"Essentially he 1s equilibrium and extinction: 
equilibrium from the human point of view and 
extinetion in relation to God". 79 The epithets 
applied to the Prophet,understood in the higher 
sense, impart a metaphysical understanding of the 
first self-determination of fhe Absolute which as 
Ahmad became Muhammad. "It 1s to Universal Man, who 
is at the same time the Spirit, the totality of the 
universe and the perfect human symbol, that the 
epithets refer which are traditionally applied to 
the Prophet when they are taken accerding to their 
esoteric meaning. He is the 'Glorified' (Muhammad) 
because he 1s the synthesis of the divine radiance 
in the cosmos; he is the perfect ‘slave’ {' abd) 
because wholly passive in relation to God inasmuch 
as he is distinct from Him in his created nature; ne 
is 'messenger' (rasul) because being in essence the 
Spirit, he emanates directly from Goad; he is 
‘'unlettered (ummi) through the fact that he receives 
his knowledge directly from God without the 
intermediary of written Signs, 1.@., without anv 


Creature being an intermediary, and he is also the 


unigue and universal 'beloved' (habib) of God". 890 

78. My own translation. 

79. Senuon, Frithjof Understanding Islam, 
p.91 

80. Bruckhardt, Titus An Introduction To 


Sufi Doctrine, pp.77-78 
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Khawaja Farid‘s demonstration of man's metaphy- 
Sical status is qualitatively different from the 
Western humanism which extols human finitude by 
negating the Infinite. Strictly speaking, "the very 
word humanism" implies a pretention £o bring 
everything down to purely human elements and thus to 
exclude everything of a supra-individual order". 81 
The exclusive human point of view constitutes the 
essential limitation of humanism. Metaphysics assigns 
a true place to man in the hierarchy of Reality for 
"it 1s indeed the metaphysical truth which, thanks 
to its universality, determines the value of things. 
" §2 Seen from the metaphysical perspective even the 
humanistic theologian errs in "“indentifying the 
Truth of God with this~--wordly truth...the vertical 
reference is set aside altogether in favour of a 


purely horizontal reference". 83 


Khawaja Farid makes Man remember his Origin 
and Centre which can be remembered precisely in 
reference to the Absolute. Such an understanding 
does not lead to the inflation of ego but ‘reveals 
the true place of human reality. "A factor that must 
not be lost sight of is that in the Quran it is God 
and not man who speaks, and one of the main purposes 
of the Quranic message is precisely to recall the 
smallness of the human not for itsS own sake, but ain 
the interest of man, and in connection with the 


doctrine of Unity." 84 The vocation of man is to 


8 


81. Guenon, Rene The Reign Of Quantity And 
The Signs Of The Times, 
p.232. 

82. Schuon, Frithjof Gnosis: Divine Wisdom, 
p. 19 

83. Torrance, Thomas F Theological Science, p.187 


84. Schuon, Frithjof Dimensions Of Islam, p. 25 
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choose his center. "And man, being what he is, is 
always free to choose his center, his identity and 
his destiny: to Build his house either on sand or on 


a rock. 


"Free to choose": but in reality, the man who 
is conscious of his interest and concerned with his 
happiness has no choice; the purpose of freedom is 
to enable us toe choose what we are in the depths of 
our heart. We are intriscically free free toa the 
extent that we have a center which frees us, a 
center which, far from confining us, dilates us by 
offering uS an inward space without limits and 
wihtout shadows, and this Center is in the last 


analysis the only one thereis." 35 


85. Schuon, Frithjof To Have a Center, p.38 
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Chapter Five 


Metaphysical Conception of Tawhid 
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'God's Unity, in respect of the divine Names 
that require our existence, iS _a unity of many, 
while in respect of His complete independence of 
the Names and us, it is unity of Essence, for both 


of which the Name the One 1s used, so take note.’ 


Tbn' Arabi 
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Tawhid essentially means Unity. "The root KHD 
has the meaning of both unity and the act of unitfica- 


tion. Wahada means 'he was unique’; when the ‘'n' 158 


doubled the verb means ‘he united' or ‘he made into 


one', and wahid is ‘one't;: wahdaniyah is '‘solitude', 
a muwwahid 1s a ‘monotheist', and a mutawhid 15 a 
‘solitary’. Since the basic theme of Islam is the 


oneness of God and the unity of His creation, it 18s 
obvious that the terms derived from this root are at 
the heart of the religion...Being is one, and ail 
that has being participates in this oneness. There 
is no way in which Being could be divided into 
separate and sealed compartments, for such a compart- 
ment would at once fall back into nathingness".1 
Tawhid stands for the essential unity of all things 
with each and their Divine Cause. Tt integrates 
multiplicity into unity and displays the interrelated- 
ness of ail Spheres of reality. "In its order and 
interrelatedness it displays the principle of Unity 
({tawhid) and the subservience of all things to the 
Divine Principle "2. Tawhid is the metaphysical 
roundation of monotheism. It alone categorizes the 
Absolute as such. “Whatever may be the necessity or 
the expediency of the Trinitarian theology, from the 
standpoint of pure metaphysic it appears to confer 
the quality of absoluteness on relativities... it is 
understandable that Islam should have come to Stress 
the metaphysical foundation of monotheism, thus 
re-establishing a certain equilibrium in the total 
Manifestation of the monotheistic Idea. Only Unity 


as such can he a definition of the Absolute, in the 


l. Eaton, Gai Islam And Tne Destiny Of Man, 
p. 88, 
2. Nasr, Seyyed Tslamic Life And Thought, p.99 


Hossein 
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realm of number, unity alone represents an element of 
absoluteness, as the point or centre does in space, 
and the instant or present in time, or as the circle 
or the sphere-simplicity or perfection--does in form, 
Or as the ether--subtelety or purity--does in matter. 
The Vedanta teaches that the Absolute, Atma, comprises 
the Trinity Sat-Chit-Ananda, "Being--Intelligence-- 

Bliss;" it does not assert that this ternary consti- 
tutes Atma in an absolute fashion or that Atma has no 


reality apart from this ternary."3 


Khawaja Farid's understanding of the Absolute 
as the Essence (al-ahidiyah) and as the Divinity 
(al-wahidiyah) becomes precisely formulated in his 
metaphysical conception of tawhid which opens the 
door to Oneness of Being. He manifests an intellectual 
understanding of the idea beyond the exoteric constric-— 


tion of it. He says:- 


ben pec ee ALa/ pv pe sete ap = 
4. - el, stale DA eta th 
(Translation) 


Everlastingly repent and seek forgiveness; 
remain constantly spiteful about innovation and 
polytheism; be purely unitarian, clearly singular.5 


3. Schuon, Fritnjof Logic And Transcendence, 
pp. 107-108. 


4. Farid, Khawaja Diwan-i-~Farid, compiled and 
Ghulam translated by Maulvi Aziz-ur- 
Rehman, p. 497. 


5. My own translation. 


132 


-—} lis GBA As natn 
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é, A Joy 
rae ata 
The relation with the otherness has heen severed; 
conformity has ebbhed out. Heart has fully empraced 
tawhid. The state is progressing each day. 7 
- 
8 - 1 ME io 
> pam cB oy 207 
(Translation) 
Farid, duality is a false pretext 9 
, ~ 
. a eo . “ . . wt - ; 
10 by Ay Won yak op oy owt blny Ulas gt nS hayes 


(Translation) 
Beautiful unity is passionate 
relishing tunes and lyrics cf love itself. 


is ugly with hideous manners. Heart 
restrained from the otherness. il 


Blase Ay bb A 
Uprredon ys a A < Sy a, 
Ea ppt OB) | ne J 
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6. Farid, Khawaja Diwan-i-Farid, 
Parid and translated 
Aziz—ur-Rehman, 
7. My own translation. 
8. Farid, Khawaja Diwan-i-Farid, 
Ghulam and translated 
Aziz—-ur-Rehman, 
9. My own translation. 
lO Farid, Khawaja Diwan-i-Farid, 
Ghulam and translated 
Aziz-ur~-Rehman, 
ll My own translation, 


=, Se oo hae \ 
ys SEA y i 


affections, 
Multiplicity 


be maniy 


isl se, AML pai nad 


f 


_- 
——— am 


compiled 
by Maulvi 
p.566 


compiled 
by Maulvi 


p.60 


compiled 
by Maulvi 


p. 851 
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(Translation) 


Shelve jurisprudence, 


principles, kalam, 


lexicon, logic, syntax and accidence for tawhia is 
high-minded. Muliahs impute contrary meanings to the 
message of verse, teaching and hadith. They are proud 


of mere sound. Undoubtedly, 
impart ‘heart-knowledge'. The 
supstance and accidents; in 


ITbn' Arabi and Mansur 
manifest Unity is in 
secret of esoterism and 


mode of exoterism. It iS apparent and not hidden. 


Remain ascertaining; accept 
and be delighted.13 


ply <= ma aly a 
Glin 4 oe 7 


a 
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{Translation) 


Consider all evidence 


the Faridian tradition 


wipfila deel gs he pe 
ple Adige aay Bb 
_ovyijp—<> J. [yp 
se eee Aa 
Sha Sap ha _ al AI 
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as real. Unity 15 the 


story of Love. Understand and reflect on the unity 
behind the vei1l of multiplicity. Do eradicate resent- 
ment and grief. Truly understand the friend as Formless. 


12. Farid, Khawaja Ghulam 


13. My own translation. 


14. Farid, Khawaja Ghulam 


Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, pp.175-176 


Diwan-i-Farid , compiled 
and translated by Maulvi 
Aziz-ur-Rehman, pp.842-845 


By hiding askance Light Hijazi, He has manifested in 
each form. The otherness is sacrilegious. Inherit 
the tradition of Truth. Do real ceaseless struggle 
and become exalted victor. This Faridi Way of Sufism, 
the tradition of tawhid is Strange. It is relishing, 
delectable and contemporaneous. Leave long distant 
modes, 15 


ely Aras a Opps eR TOSS Az_-| phew 
big designs  GNap dla coe 
ely hh, Sy La cf _, 3 Li, a an ab slageny 


(Translation) 


Any one who is convinced of tawhid is our 
bosom friend. The receptivity of the purified self 
makes it capable of knowing the realities. Farid, 
Face of God remaineth; all else is annihilative, 
ephemeral and disintegrative.17 


Tawhid essentially contains the doctrine of 
Shahadah which is the fountainhead of Islam. "The 
Islamic doctrine is contained as a whole in the 
Tawhid, the ‘affirmation of the Divine Unity'. For 
the ordinary believer this affirmation is the clear 
‘and simple axis of the religion "18 The oridinary 
believer usually translates the first Shahadah, La 
flaha Tlla 'Lah as ‘There is no god but God' and the 
second Shahadah Muhammadun Rasulu ‘Llah as ‘Muhammad 
is the messenger of God'. This outward, exoteric and 
rational understanding of the Shahdah is qualitatively 
different from the inward, esoteric and intellectual 
understanding of it. From the metaphysical point of 


View, the first Shahadah cannot be constricted in 


15. My own translation. 

16. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and transiated by 
Maulvi Aziz-ur-Rehman, 
pp. 242-244, 

17. My own translation. 

18. Burckhardt, Titus An Introduction To 


Sufi Doctrine, p.53 
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the formal category. "For the contemplative it is 
the door which opens on to essential reality. The 
further the mind of the contemplative penetrates 
into the apparent rational simplicity of the Divine 
Unity, the more complex tht Simplicity will become; 
till a point is reached where its different aspects 
can no longer be reconciled by discursive thought 
alone. Meditation on these contrasts will in fact 
take the Faculty of thought to its very furthest 
limits and the intelligence will in this way be 
opened to a synthesis lying beyond all formal concep- 
tion. In other words it is only intuition beyond 
form that has access to Unity. This applies to the 
fundamental formula of Islam, the ‘testimony' (Shahadah) 
that ‘there 1s no divinity if it be not The Divinity' 
{la ilaha I11-Allah), which, so to say, ‘defines' 
the Divine Unity. This formula should be translated 
as here indicated and not aS uSually the case, ‘there 
is no god but Alah', for it is proper to retain in 
it the appearance of pleonasm or paradox "19 Likewise, 
the second Shahadah cannot be restricted to the 
legal category as such. "The Divine Law interpretation 
considers the formula to signify simply that Muhammad 
was the Prophet of God and received the revelation 
From him. The Sufis add to this interpretation the 
esoteric Significance of the formula, which involves 
the inner reality of the Prophet as the Logos, the 
archetype of Creation. From this latter point of 
view, the second Shahadah means that the universe is 


a manifestation of God."20 


19. Ibid. 


20. Nasr, Seyyed Hossein Science And Civiliza- 
tion in Islam, p. 346. 
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Khawaja Farid's esoteric understanding of 
tawhid 15S contained in Shahadah to which he gives a 


pointer ‘la’ in the following verses:- 


Ypecsy| fay a a) I Wo yp ets 
of Kay ~ Oy p-O lt, 
lk A Sy %> Bm ley pt js te, a 


oy thy (ae (he | Lote 
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(Translation) 


The ‘negation' religion's religious tradition 
is the kernei of the entire Arab heritage. It is 
evident in the teachings, hadith and Quran. Learn toa 
be thyself and cast away the craving for the other. 
The majestic Fakhr-e-Jehan advises to remain in the 
tracks of Ibn‘ Arabi. Unmindful, devotee, negiectful, 
reader, virtuous, victous, faithful, infidel: all is 
‘the spiendor of the Primordial Light. He is Ahad, 
He is Ahmad. Wins the heart while hiddenly manifest 
in M. Farid, keep constant watch. 22 


It iS in the explication of Shahadah that one 
Can clearly decipner Khawaja Farid's métaphysical 
message of tawhid. It provides a key to unlock the 


treasure of two assertions pertaining to the Absolute 


and the rélative. "The doctrine of Islam hangs on 
21. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulana Nur Ahmad 


Khan Faridi, pp.129-130. 


22. My own translation. 
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two statements: first ‘There is no divinity (or 
reality, or absolute) outside the only Divinity (or 
Reality, or Absolute)' (La ilaha illa '‘'Llah), and 
‘Muhammad (the "Glorified", the Perfect) is the 
Envoy (the mouthpiece, the intermediary the manifesta- 
tion, the symbol) of the Divinity’ (Muhammadur Rasulu 
'Llah}; these are the first and the second 'Testomonies' 
(Shahadat) of the faith. Here we are in the presence 
of two assertions, two certitudes, two levels of 
reality: the Absolute and the relative, Cause and 
effect, God and the world. Islam seeks to amplant 
certitude...and is based on two axiomatic certainities, 
one concerning the Principle, which is both Being 
and Beyond--Being, and the other concerning manifesta- 
tien, both formal and supraformal...The first of 
these certainities in that 'God' alone is ‘and the 
second that ‘ali things are attached to God'.In other 
words: 'nothing is absolutely evident save the Absolute’: 
then, following on this truth: ‘All manifestation, 
and so ali that is relative, is attached .to the 
Absolute'. The world is linked to God--or the relative 
to the Absolute--both in respect of its cause and of 
its end: the word ‘Envoy’, in the second Shahadah, 
therefore enunciates, first a causality and then a 
finality, the former particularly concerning the 


world and the second concerning man."23 


The first Shahadah points toward discernment 
whereas the second establishes integration. "The 
first Shahadah is the formula of discernment of 


'abstraction' (tanzih) while the second is the formula 


23. Schuon, Frithjof Understanding Islam, pp.16-17 
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of integration or ‘analogy' (tashbih): in the first 
Shahadah the word ‘divinity' (ilah)--taken here in 
its ordinary current sense--designates the world 
inasmuch as it is unreéal because God alone is real, 
while the name of the Prophet (Muhammad) in the 
second Shahadah designates the world as much :as it 
is real because nothing can be outside God; in 
certain respects all is He. Realizing the first 
Shahadah means first of all--'first of all' because 
this Shahadah includes the second in an eminent 
degree-becoming fully conscious that the Principle 
alone is real and the world, though on its own level 
it 'exists', ‘is net’; in one sense it therefore 
means realizing the universal void. Realizing the 
second Shahadah means first of all becoming fully 
conscious that the world--or manifestation--is ‘not 
other’ than God or the Principle, since to _ the 
degree that 1t has reality it can only be that which 
alone, ‘is', or in other words it can only be divine; 


realizing this Shahadah thus means seeing God 


everywhere and everything in Him. ‘He who has seen 
me’, Said the Prophet, ‘has seen God'; now everything 
is the 'Prophet', on the one hand in respect of the 


perfection of existence and on the other in respect 
of the perfections of mode or expression "24. Analogy 
(tashbih) complements abstraction (tanzih) to give a 
real idea of the Absolute and thereby show the 
dependence of all things on it. "The formula ‘There 
is no divinity if it be not The Divinity' contains 
simultaneously two meanings apparently in opposition 
one to the other: on the one hand it distinguishes 
between other-than-God and God Himself and, on the 
other hand, it brings the former back to the latter. 


Thus it expresses at the same time the most fundamental 


24. Ibid pp. 17-18 
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distinction and the identity of essence and is thus 
a resume of the whole of metaphysic. According to 
this ‘testimony! God is distinct from all things and 
nothing can be compared toHim, for between realities 
which can be compared one to another there is 
something in common in their naturé or else an 
equality of condition, whereas the Divinity is 
transcendent in both respects. Now perfect incompara- 
bility requires that nothing can be set face to Face 
with the incomparable and have any relationship 
whatever with it; this amounts to saying that nothing 
exists in the fact of the Divine Reality so that, in 
It, all things are annihilated. ‘God was and nothing 
with Him and He is now such as He was'. Thus extreme 
"remoteness! (tanzih) must imply its opposite. Since 
nothing can be opposed to God--for it would be 
another ‘divinity’ {ilah)-every reality can only be 
a reflection of the Divine Reality. Moreover, every 
positive meaning one might give to the expression 
ilah (divinity) will be transposed in dqdivinis: 
‘there is no reality if it be not The Reality’, 
‘there is no force if it be not the Force’, ‘there 
is no truth 1f it is not The Truth'. We must not 
seek to conceive God by bringing Him down to the 
level of things; on the contrary, things are reabsor- 
bed into God as soon as one recognizes the essential 
qualities of which they are constituted. This is the 
point of view of symbolism (tashbin} which is the 


complement of tanzih". 25 


The first Shahadah constitutes two parts 
expressed in two words: la ilaha and illa 'Llah ‘no 
divinity except the (sole) Divinity'. The first part 
which initiates negation (nafy) corresponds to 


Universal Manifestation which is illusory in regard 


25. Burckhardt, Titus An Introduction To Sufi 
Doctrine, p.54 
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to the Principle, but is not outside or separate 
from it.The second part demonstrates confirmation 
(ithbat) which corresponds to the Principle which is 
alone real and is the Reality in relation to Manifes-~ 
tation comprises a relative reality and the Principle 
has a prefiguration of Manifestation. "And yet, 
Manifestation possesses a relative reality, lacking 
which it would be pure nothingness; complementarily 
there must be within the principial oraer an element 
of relativity, Lacking which this order could not be 
the cause of Manifestation, and therefore of what is 
relative by definition....the Principle comprises at 
a lower degree than its Essence a prefiguration of 
Manifestation, which makes the latter possible; and 
Manifestation for its part comprises in its centre a 
reflection ef the Principle, lacking which it would 
be independent of the latter, which is inconceiveable, 
relativity having no consistency of its own "276, 
The second Shahadah (Muhammadur Rasulu ‘Ilah) manifests 
integrative Unity. It "refers to Unity, not exclusive 
this time, but inclusive; it enunciates, not distine- 
tion, but identity; not discernment but union: not 
transcendence but immanence; not the objective and 
macrocosmic discontuinity of the degrees of Reality, 
but the subjective and microcosmic continuity of the 
one Consciousness. The second Testimony is not 
Static and separable like the first, but dynamic and 
unitive "27. The 'Rusul', Messenger is the Logos 
‘that links the manifested Principle to the Principle 


in itself'. 


The first and second Shahadah i.e. the two 
Testimonies find their final culmination in the word 


Allah which essentially contains them and thereby 


26. Schuon, Frithjof Sufism: Veil And Quintessence, 
p. 133 


27. Ibid 
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transcends them. The Name Allah includes and surpasses 
all that is. “In the Name Allah there are the aspects 
of awful Transcendence and enveloping Totality; were 
there only the aspect of Transcendence it would he 
difficult, if not impossible, to contemplate this 
Name. From a different point of view it can be said 
that the name Allah breathes forth at one and the 
Same time serenity, majesty and mystery; the first 
of these qualities relates to the uudifferentiation 
of substance, the second to the loftiness of the 
Principle and the third to the Ipseity, which is 
both secret anddazzling..... The mystery of Ipseity 
implies that of identity, for the divine nature, 
which is rotality as well as transcendence, includes 
all possible divine aspects including the world wath 
its mnumberless individualized refractions of the 


Self, "28, 


Metaphysically speaking, to consider things 
separately from God virtually amounts to polytheism. 
Obviously, "the Shahadah indicates ain the final 
analysis--and it is the most universal meaning which 
interests us here-~ discernment between the Real and 
the unreal and then, in the second part, the attaching 


of the world to God in respect both of its origin 


and of its end, for to look on things separately 
from God is already unbelief {nifaq), shirk or kufr 
as the case may be). "29 The first Shahadah does not 


envisage any thing as separate reality before the 
Divine Unity. The second relates all multiplicity 
with positive aspect to Unity through the Universal 


Man who stands as the archetype of all existing 


28. Schuon, Frithjof Understanding Islam, 
pp. 63-64 
29. Schuon, Frithjof Understanding Islam, 


p. 347. 
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things "For the Sufi, the world is not God, but 
neither is 1t other than God, it is not God who 1s in 
the world but, to quote a contemporary Sufi, the 


world which "is mysteriously plunged in God", 30 


The distinction between the Real and unreal 
helps us in understanding the relation between Substance 
and accidents. The Substance is alone real and the 
accidents reflect it accordingly. "To perceive the 
unreality~-or the lesser or relative reality--of the 
world means at the same stroke to perceive the symbol- 
ism of phenomena; to know that the ‘Substance of 
Ssubstances' is alone absolutely real, or that it is 
strictly speaking the only reality, means to see 
Substance in and through every accident; thanks to 
this initial knowledge of Reality the world hecomes 
metaphysically ‘transparent'...The Islamic dictum 
that creatureS are a proof of God means that the 
nature of phenomena is that of ‘accidents' and that 


they therefore disclose the ulitmate Substance. "31 


Khawaja FParid, true to the esoteric understanding 
of the Shahadah, considers the Principle alone as 
real. The Principle at a lower degree than its Essence 
comprises a prefiguratton of Manitestation by virtue 
of which the latter is possible. The metacosmic 
Principle alone iS Real and the cosmic manifestation 
is illusory in reference to the reality of the Absolute. 
This illusion--or unreality, the lesser or relative 


reality is true at its own level and that level is an 


30. Nasr, Seyyed Hossein Science And Civilization 
Jn Islam, p.347 


31. Sehuon, Frithiyof Understanding islam, 
pp.i07-108 
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aspect of Absolute Reality. The first Shahadah by 


virtue Of transcendence (tanzih) and the 
second by virtue of immanence (tashbih) 
conveys the metaphysical message of tawhid. The 


Shahadah becomes the doctrinal basis and the most 


perfect expression of Oneness of Being (wahdat ul wujud). 


Tawhid is not merely a metaphysical concept 
but is essentially realizable. 'Know Thyself' is the 
door which opens into effective realization. Khawaja 


Farid saysi- 


2- AL | or CS hry 2 Sh pr Sy 


(Transiation) 


The path of tawhid, Faridi tradition is médita- 
tion of oneself. 33 - 


t — (p23) ¢hSard da pSyvla 
(Translation) 


Farid, friend meet me in the house.35 


s . . 
ap l > Cx ; drrris doy xl 45 4 fi 
(Translation) 


Mine is no other yocation, Farid but conciali- 
ation with my Atma. 37 


32. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
AZiz—-ur-Rehman, p. 792 


33. My own translation 

34. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
AzZ1z-ur-Rehman, p.129 

35. My own translation, 

36. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 


and translated by Maulvi 
Aziz-—-ur-Rehman, p.287 


37. My own translation. 


3 - we le Cod Ob dp A doe 8 els 55 


{Translation} 


Essential oneness is the beginning and end of 
all. Farid, hasten and be completely free from your 


individuality. 39 
dr orp Lh = 2 bP bp Mai gigas <, pot 
blew Ey ype Aa Japa As a-Glh (ao 
Ud Bs roa p oy! oy Op aap, (Af See 

- LC Bg oy ate Voy — 9! ay 9 dy i 


(Translation) 


How can uncivilized conformist know the great 
sanctified tradition. The Unique, Free without 
constraint, dwells in each form. When tawhid gave one 
pointer, the heart became free from conformity. From 
individual, Farid became universal and unravelled the 


mystery of the Spirit.41 

Thus we have seen that metaphysics essentially 
enlightens us on the contemplative nature of tawhid. 
"Sufism, Or the spiritual Path of fslam, has a great 
deal to say about the contemplative aspects of Tawhid 
which go far beyond the purely verbal expressions of 
Islamic legal requirements. The spiritual extinction 
of the ego is a logical consequence of Tawhid and an 


aspiration of the Sufis. Maintaining the ego alongside 


34. Paria, Khawaja Ghulam Diwen-1-farid compiled 
and translated by Maulvi 
AzZizg-ur~Renman, pp. 468-27 


39. my Own translation. 
40. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 


and translated by Maulvi 
A4ziz—-ur-Rehman, pp. 7-8 


41. My own translation. 


the Divine ego (the Divine "I) results in spiritual 
shirk, or the conviction that there are two "I"s, 
God's and man's and that they are irreducible. This 
is illogical; therefore the illusory ego, the human 
"T" has to go. In some respects, Sufism is the art 
or science of eliminating the self or the "I" in 
order that the Divine Ego or Self may shine through 
the purified psychophysical nature of man. In ail 
Islam, Sufism alone perceives the fullness of Tawhid 


and of itS implications for man." 42 


42. Danner, Abd-al-Jabbar The Islamic Tradition: 
An Introduction, p.7 
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Chapter 51x 


Oneness of Being 
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It is impossible for the things other than 
God to come out of the grasp of the Real, for He 
brings them into existence, or rather, he is their 
existence and from Him they acquire (istifida) 
existence. And existence/Being is nothing otrher 
than the Real, nor iS it something outside of Him 
from which He gives to them. That is impossible. On 
the contrary He is Being and through Him the entities 
become manifest....Our existence is through Him. He 
whose existence is through other than himself is in 
effect nonexistent...In fact there is nothing but 
His Essence in all attributions, for He is the One 
Essence endowed with relationships, ascriptions, 
and attributes...Though the divine names and the 
engendered entities are plural through relationships, 


they are One Entity in Being. 


Ibn' Arabi 
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The founding of metaphysical term Oneness of 
Being (wahdat al wujud) is usually attributed to 
Ibn' Arabi who never employs the term thokugh it 
essentially characterizes his thought. "Ibn‘ Arabi 
is well known as the founder of the school of the 
"Oneness of Being" (wahdat al-wujud}. Though this 
teaching permeates his works, he does not himself 
employ the term. One of the first members of his 
school to use it in a technical sense is al-Farghani, 
who normally contrasts it with the "Manyness) of 
Knowledge” (kathrat al-ilm): Gne in His Reality, God 
possesses the principle of manyness of His Knowledge. 
He is One and All "li Then the later thinkers started 
using this term, "Ibn al Arabi is known primarily 
for a teaching that later thinkers came to call the 
Oneness of Being (wahdat al-wujud)."2 The term Onenss 
of Being (wahdat al wujud) is very well suited in 
explaining the doctrine in question. "Simply stated 
there is only one Being, and all existence is nothing 
but the manifestation or outward radiance of that 
One Being. Hence "everything other than. the One 
Being" that is whole cosmos in all its spatial and 
temporal extension is nonexistent in itself, though 


it may be considered to exist through Being."3 


1. Chittick, William Cc Ibn’ Arabi and His School, 
Article in Islamic 
Spirituality: Manifesta- 


tions, edited by Seyyed 
Hossein Nasr, p.60 


2. Chittick, William c A Sufi Approach to 
Religious Diversity: Ibn 
Al'Arabi on the Metaphysics 
of Revelation, essay in 
Religion of the Heart, 
edited by Seyyed Hossein 
Nasr and William Stoddart, 
p.53 


3. Chittick, William C The Sufi Path of Knowledge, 
pb. 79 
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Oneness of Being (wahatal-wujud) is directly 
derived from the metaphysics of Shahadah. "The central 
doctrine of Sufism is wahdat al-wujud, the '‘'oneness 


of being'. this is derived directly from the Shahadah, 
which is understood not only as ‘there is no god but 
God' but also as ‘there is no reality except Reality’. 
One of the Names of God, indeed, is alHiaqq, which 
means ‘Reality or ‘Truth’. The Sufis teach that the 
relative has no reality other than in the Absolute, 
and the finite has no ré@ality other than in the 
Infinite. "4 In other words, "Sufism, for its part, 
sees ‘unification’ (tawhid}) or the ‘Unity of Existence’ 
or, better still, the unity of Universal Reality 
(wahadat El Wujud), sometimes translated as ‘Supreme 
Identity' as rising from the very nature of the 
Divinity Unity. "5 Thus, the Goctrine of the Oneness 
of bé@ing as reflected in the §Shahadah does not 
perceive any degree of reality autonomous apart from 
the Ultimate Reality. "It means, rather that while 
God is absolutely transcendent with respect to the 
Universe, the Universe is not completely separated 
from Him: that the "Universe is mysteriously plunged 
in God." It signifies that to believe in any order of 
reality as autonomous apart from the Absolute Reality 
is to fall inte the cardinal sin of Islam, namely, 
polytheism (shirk), and to deny the Shahadah (la 
‘ilaha ill 'Llah)--there is no divinity but the 


Divine--which means ultimately that there is no 


4. Stoddart, William Sufism: The Mystical 
Doctrines And Metheds cof 
Islam, p.43 


5. Schuon, Frithjof Gnosis: Divine Wisdom, 
p. 82 
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reality other than Absolute Reality. The formula 
begins with a negation in order not to imprison the 
Principle in any affirmation whatsoever. The world 
and the things in it are not God but their reality is 
none other than His: otherwise they would be completely 
independent realities, which is the same as considering 


them to be deities alongwith Allah."6& 


The doctrine of Oneness of Being ({wahdat ul 
wujud}) essentially characterizes the metaphysics of 
Khawaja Farid. It is the predominant theme of his 
thought which is all encompassing and which accounts 
for all derivative being and its experience. This 
doctrine finds its formulation in certain verses of 
the Quran which point toward ‘the transcendent unity 
of Being’ of 'the unicity of Reality'. "As is to be 
expected in view of its centrality, some of the most 
perfect, though elliptical, formulations of this 
doctrine are to be found in the Quran, which affirms 
expressly: Wheresoe'er ye turn, there is the Face of 

God. Everything perisheth but His Face. All that is 
therein suffereth extinction, and there remaineth the 
Face of the Lord in Its Majesty and Bounty."7 Khawaja 
Farid takes his foundational inspiration from such 


Quranic formulations and articulates it thus: 


eye AGy dS > ole PayleGaee ap ep paste 
- Ops Gy pb ches chia | uy Us a, > pea ® 


6. Nasr, Seyyed Hossein Three Muslim Sages, pp.106-107 
7. Lings Martin A Sufi Saint Of The Twentieth 
Century: Shaikh Ahmad 


al'-Alawi, po.121. 


8. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.397 


(Translation) 
The mysteries of Oneness of Being are remarkable. 


They are known by the dealers of Unity who behold 
the real Sinai theopany in each and every existent.9 


(Translation) ¢ é 


Face of God remaineth, Farid; all else 1s 
annihilative, ephemeral and disintegrative. "ll 


Khawaja Farid mainly follows Mansur Halle), 


Bayazid Bistani, Tpn' Arabi and Fakhr-e-Jehan in 
formulating the doctrine of Oneness of Being (wahdat ul 
wujud). He pays homage to them in the following 
verses:- 


AL! orp Ipl —_» Sais, Puls po bcs A» ply 
(jr 29 Sy Spal! 
Sls ep GL a Oy PMeurly. 2 (pels 
Ios Po SeASIL | aS 
' (Translation) 


The sermons of the mullah do not touch us for 
we are committed to the Way shown by Ibn' Arabi. The 
entranced lover exists beyond disdain. Be Bistami by 
saying 'Glory be to Me'. Say ‘1 am the Truth' and be 
Mansur, 13 


9. My own translation. 


iQ. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.244 


lil. My own translation, 
12. Farid, Khawaja Ghulam Diwan-i-Farid compiled 


and translated by Maulvi 
AzZiz—ur-Rehman, p.124 


13. My own translation, 
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Clos ey eal aopos! 
4-~ Spor oly Buy She 


(Translation) 


Fakhr-e-Jehan taught 


need whatsoever remained. 
displayed solendidly and 
Virtues. 15 


\+ 


53 ~ eel eon Iya w~ of 


(Translation) 


Ali that is, 


is obviously manifest. 


Glake ay Las Olas ya 
és wp OF y A 
G Latyal__Ap co p24 
wherein no 


in fullness 
knowledge and 


a tradition 
The heart 
absorbed 


\ (care 
Do pt gh Le Bay 


Lia Fd daa Qty 


How can I 


acknowledge except Him. The - murshid, after full 
verification, imparted instruction on Oneness of 
Being. 17 

The doctrine of the Oneness of Being becomes 
precisely formulated in the metaphysics of Ibn' 
Arabi. The latter was blessed with the theopanic 
vision of the spiritual world and the metaphysical 


truths he attained by virtue of intellectual intuition 


made him al-Shaikh al-akbar (Doctor Manimus) and he 


was called Muhyi al-Din (The Revivefier of Religion). 
The of 


important his 


(The 


He wrote extensively, most 


the Futuhat Meccan 


and Fusus al Hikam (The Bezels of Wisdom). 


books being al-Makkiyah 


Revelation) 


14. FParid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-—-ur-Rehman, 
p.598 

15. My own translation. 

16. Farid, Khawaja Ghulam Diwan-i-Farid compiled 
and transiated by 
Maulvi Aziz-ur-Rehman, 
p.220 

17. My own translation. 


He knits metaphysics and gnosis in the most unique 
way. "His aim is not to give an explanation that is 
mentally satisfying and rationally acceptable, but a 
real theoria or vision of reality, the attainment of 
which depends upon the practice of the appropriate 
methods of realization "18. His thougntis a theoretic 
description of the world of Being with its correspond- 
ing reflection in the eye of the Perfect Man. “The 
concept of Being in the double meaning of ens and 
esse is the highest key-concept that dominates his 
entire thought. His philosophy is theological, but 
it is more ontological than theological. That is 
why even the concept of God (Allah) itself which 
in Islam generally maintains its uncontested position 
18 given here only a secondary place...God is, 
'phenomenal' i.e. self-manifesting form assumed by 
something still more primordial, the Absolute Being. 
Indeed, the concept of Being is the very foundation 
of this world-~-view. "19 The Absolute Béing grasped 
through intellectual means manifests itself in dearees 
or stages. He classifies these degrees or stages as 
five planes of Being and designates each of these 
planes of Being as hadrah or presence. Each presence 
is construed as a particular ontological dimension 


in whch the absolute Being manifests itself. The 


first, second, third, Fourth and fifth presence 
correspond to the Absolute in its abscluteness: the 
Absolute manifesting itself as God; the Absolute 


manifesting itself as Lord; the Absolute manifesting 
itself as half-spiritual, and half material things 
and the Absolute manifesting itself as the sensible 


world respectively. It iS instructive to note that 


18, Nasr, Seyyed Hossein Three Muslim Sages, 
p. 102 
19. FIzutsu, Toshihiko Sufism And Taoism, 


p. 19 
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except the Absolute in its absoluteness, everything 
is the ‘'tajjali’' of the Absolute. "Everthing in Ibn’ 
Arabi world view, whether spiritual or material, 
invisible or visible, is a tajjali of the absolute 
except the Absolute in its absoluteness which 158, 
needless to say, not a tajalli but the very source 


of all tajalliyat. "20 


The essential nature of reality is the original 
and ultimate mutuality in oneness. "Ibn' Arabi uses 
the subject of the Straight path to introduce the 
principial theme. Although the most obvious meaning 
of the words Straight path in the Qur'an is as the 
path to salvation, he characteristically uses this 
idea to support his own mystical thesis of the Oneness 
of Being. This Path is, for him, nothing other than 
the way of inexorable return to its original and 
undifferentiated state of Oneness. that is the Reality 
Itself.It is in fact Ybn'al Arabi's explanation of 
another gur'anic quotation "And to Him is the eventual 
becoming", which means that ail the infinite 
possibility of becoming unavoidably returns to its 
source of pure, unitary Being, and that the whole 
creative device of polarity and otherness must 
inevitably melt away to reveal the unaltered and 
unalterable face of the Reality...all things are, 
without exception, on this Path toward the ultimate 
realization not only because all things are inescap- 
ably of the Reality, but also because the factor of 
the divine Wrath, which would seem always to be 
condemning created beings to perdition and exile, is 
subordinate and accidental to the all-pervailing 


Mercy, which ultimately guarantees, their essential 


20. Ibid p. 20 
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reality in aeternis. Thus, the dazzling and fascinat- 
ing panorama of cosmic forms in all their contradic-— 
tions and multiplicity which at once manifest and 
obscure the Truth, is always within the embrace of 
the divine Mercy, however, negative and therefore 
wrathful the secondary and accidental effects may 


seem". 21 


Ibn' Arabi makes no distinction between the 
Oneness of Being (wahdat ul wujud) and Oneness of 
Perception (wahdat al shuhud) since both are one in 
the undifferentiated Reality. " Certain Sufi writers 
seem to think that there is an important difference 
between this concept of the Oneness of Being and 
that of wahdat ai shuhud or the Oneness of Perception, 
having regard to a very important tension in human 
experience between perception and being, subject and 
object, the knower and the object of knowledge. Ibn 
al ‘Arabi, however, in coining the term wahdat 
al-wujud (Oneness of Being}, did not intend to make 
any distinction but, by choosing the word wujud, to 
convey the meaning of the Oneness of both Being and 
Perception in the perfect and complete union of the 
one and only Reality (al-haqq). This is because the 
Arabic root word wajada carries both ideas, that of 
being and therefore objectivity, and that of percep- 
tion and therefore subjectivity, both of which he 
sees aS being one in the Reality. Of this sole and, 
essentially, undifferentiated Reality, Ibn alt ‘Arabi 
does not use the word Allah or God. "22 while 
discussing the macrocomsic and microcosmic 


implications he returns to the underlying idea "of 


21. Burckhardt, Titus introduction in The 
Bezels of Wisdom, pp. 
128-129 {Fusus al 
Hikam) 


22. Ibid pp. 26-27 


the sole perfect 


own 


sole Being and its own 


own Being..."23 


Oneness of 


other sufi 


Khawaja Farid 


Being as 


and complete Reality, 


accepts 
formulated by 


masters alluded 


which is its 


sole Perception of its 


the doctrine of the 


Ibn'Arabi and 


to. It assumes a central 


position in his metaphysics. He says: 


24. - 


deny Goan, aah 1A A a 


(Translation) 


Oneness of Being has made me realize a noble 
traditon. 25 


26- At oo pa Zita Sli 


(Translation) 


After 


imbibing learning of Oneness 


po j-| > eh) Aa 


of Being, 


the hidden intricacies were disclosed.27 


nC Lal ges Be 8 Cop oa jn 
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(Translation) 


23. 
24. 


25. 


26. 


27. 


28. 


The religion of Being is imperative; 


Tbid 


Farid, Khawaja Ghulam 


My own translation, 


Farid, Khawaja Ghulam 


My Own translation. 


Farid, Khawaja Ghulam 


all else 


Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.696 


Diwan-i-Farid compiled 
and translated by 
Maulvi Aziz—ur-Rehman, 
p. 587 


Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
fF. 323 
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in wane, conceit. I have seen with the 'Eye of 
Certainty'. The same is called the passion cf the 
lovers. 29 

He understands the Aksolute as the Essence 
(al-ahadiyah} and as the Divinity {al-wahidayah) as 
the corollary to which the notions cf transcendence 
or incomparability (tanzih) and that of immanence or 
compararability(tashbih} are taken into account. He 
precisely ftormulates then in his cenception of tawhid 
essentially founded on Shahadah. While developing 
the idea of the Oneness of Being, he never loses the 
metaphysical premises from which he started. de 


refers to the original emergence of that principle 


of differentiation within the Reality in these 
verses:-— 
Pl ops col. So Lesh AlpZ 3: Mt 


3O - 


(Translaticn: 


‘Hidden treasure' testifies love itself. 
Originally, love emerged within the Reality which 
caused the entire universe. 31 

It is the birthof polarity leading to relation- 
ship, affinity, tension and conflict. This primordial 
and fundamental polarization within the Reality may 
be called the Self-polarization of the Reality which 
leads to the distinction between the subject and 
object, knower and known. From the standpoint of 
Self-polarisation, the other is not the absolute Eut 
iS an occasion for Self-realization. "Furthermore, 


kecause each of the poles is nothing other than the 


29. My own translation. 

30. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.441. 


‘31. My own translation. 
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Reality, each must imply, potentially and latently, 
the other within itself. The process of Self-polariza- 
tion is then one by which each projyects onto the 
other what is latent of the other within itself. 
There is of course, at this stage, no real otherness, 
Since it 15 a case of divine Self-consciousness for 
which the principle of otherness is simply for 
Self-realization, as is the caSe with human self-aware- 


ness. 32 


Khawaja Farid, in the above verses, considers 
the Divine Essence (dhat} as the Absolute Being. It 
is the undifferentiated Being which is conditioned 
neither by non-~determination nor by determination. It 
is beyond all differentiation and distinction. It is 
absolutely transcendent and has no quality nor delimi- 
tation. But on the stage of its first self-determina- 
tion it manifest certain modalities. At the level of 
unicity or oneness (wahadiyah) all qualities of 
being and knowledge are derived from the principiai 


modalities. 


Khawaja Farid considers the Supreme Truth as 
the Absolute, the Infinite, the Eternal. He uses the 
word Haqq to designate the Truth, the Reality. Ali 
plurality or multiplicity point toward the Oneness 
or Unity. "The doctrine of Oneness of Being is also 
implicit in the Divine Name al-Hagg, the Truth, the 
Reality, for there could be no point in affirming 
Reality as an essential characteristic of God head 
if anything other than God werereal. The word ‘Being' 


expresses this Absolute Reality, for it refers to 


32. Burckhardt, Titus Introduction in the 
Bezels Of Wisdom , 


p. 25 (Fusus altHikam) 
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That which is, as opposed to that which is not, and 
Oneness of Being is the doctrine that behind the 
illusory veil of created plurarlity there lies the 
One Divine Truth--not that God is made up of parts, 
but that underlying each separate feature of the 
created universe there is the One Infinite Plenitude 


of God in His Indivisible Totality. "33 


The Absolute or the 'Haqq' is the Unmanifest 
ground of manifestation: the Unmovable structure of 
change; the Formless foundation of forms; the 
Transcendent edifice of immanence; the Infinite 
support of finity; the Light source of luminosity; 
the Origin of the Divine Names and Attributes, Rabb 
or Lord, Permanent Archetypes, Creation and Man. All 
reality is méetaphysically One (Ahad). Oneness is the 
metaphysical foundation of his thought. Metaphysically 
speaking, One is not to be taken in a numerical 
sense which makes it a quantitative number but it is 
a qualitative symbol of wholeness. It means the 
Transcendent or Supreme Unity. But it also seems 
Many perceived from the manifestation point of view. 
Divine Uniqueness {(al-wahidiyah) appears in the 


differentiated form. 


The doctrine of The Onenss of Being accounts 
for both the undifferentiated Reality and the 
agifferentiated One and gives a metaphysical visiion 
of wholeness. "Thus God, although Gne in His Essence, 


is multiple in forms."34 Khawaja Farid spells this 


33. Lings, Martin A Sufi Saint of The 
Twentieth Century: Shaikh 
Ahmad al' Alawi, p.122 


34. Arabi, Lbn The Bezels OF Wisdom, 
p. 232 (Fusus altiikam) 
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metaphysical idea in these beautiful verses: 


A lete ey pea er Slaps wi Glaty. ait 
35- eyo lL Ls oblin p§liby ls dp! 


(Translation} 


Understand reflectively and do not consider 
at as other. All form is His Glory. The openly 
manifest Friend is the First, the Last, the Gutward 


and the Inward. " 36 
‘ a uo . m 
Apart) Pl Lae es Aap Ol doy phe 
e- a La oe dba 's Can “ ~ | Sypeoa ff DS te A ner eae a ks 


(Translation) 


Friend 1S not hidden, Farid. Everywhere He 
is openly manifest. Darkness is all pervasive-Light. 
Only it has been named differently.3g 


a em ck ps wey ly Spe acky a2, 
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(Translation) 


Discard the style of apprehension and risk. 


35. Farid, Khawaja Ghulam Diwan-~—i-Farid, compiled 
and translated by 
Maulvi Azgiz-—ur-Rehman, 
pp. 791-792 

36. My own translation. 

37. Farid, Khawaja Ghulam Diwan-1-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p. 709 

38. My own translation. 

39. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 

and translated by 


Maulvi Aziz-—-ur-Rehman, 
pp.220-221, 
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There is no other except One God. In the interior 
and the exterior there is the everlasting existence 
of Truth, the existence of Reality. There is no 
other except Thou. There is absolutely no odour of 
the non-Divine. There is permanent One and not two. 
Be with One, discard otherness. “" 40 

Exoterism is not subtle enought to understand 
the metaphysical concept of degrees of Reality both 
in its transcendent and immanent aspects and it 
Further Faiters in appreciating man's essential 
identity with the Divine Principle. "Perhaps the 
most important among the conceptions which are 
inaccessible to exoteéricism iS, in certain respects 
at least, that of the gradation of universal Reality: 
Reality affirms itself by degrees, but Without 
ceaSing to be '‘'one', the inferior degrees of this 
'affirmation' being absorbed, by metaphysical integra- 
tion or synthesis, into the superior degrees. This 
1s the doctrine of the cosmic illusion: the world is 
not only more or less ‘imperfect' or '‘ephemeral' but 
cannot even said to '‘'be' at all in relation to 


absolute Reality, since the reality of the world 


would limit God's Reality and He alone ‘is'. Further- 
more Being Itself, which is none other than the 
‘Personal God' is in its turn surpassed by the 
‘Impersonal' or ‘Supra-Personal Divinity', 'Non-Being', 


of which the ‘Personal God' or Being is simply the 
first determination from which flow all the secondary 
determinations which make up cosmic Existence. 
Exotericism cannot, however, admit either this 
unreality of the world or the exclusive reality of 
the Divine Principle, or, above all, the transcendence 
of '‘'Non-Being' relatively to Being or God. In other 


words the exoteric point of view cannot comprehend 


40. My own translation, 
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the transcendence of the supreme Divine Impersonality 
of which Ged is the personal Affirmation: such 
truths are of two high an order, and therefore too 
subtle and too complex from the point of view of 
Simple rational understanding, to be accessible to 
the majority or formulated in a dogmatic manner. 
Another idea that exotericism does not admit is that 
of the immanence in all beings of the Intellect, 
which Meister Eckhart defined as ‘uncreated and 
uncreatable'; clearly this truth cannot be integrated 
in the exoteric perspective any more than the idea 
of metaphysical realization, by which man becomes 
‘conscious’ of that which has never really ceased 
to be, namely has essential identity with the Divine 
Principle which alone is real. Exotericism on the 
other hand, is obliged to maintain the distinction 
between Lord and servant, leaving aside the fact 
that the profanely minded affect to see in the 
metaphysical idea of essential identity nothing but 
‘pantheism' which incidentally relieves them of any 


effort at comprehension. "41 


Khawaja Farid captures the metaphysical 
vision in totality which has been beautifully formula- 
ted in Vedanta as well. "The Vedanta being a purely 


metaphysical doctrine, appears essentially as advaita- 


veda or the "doctrine of non-duality":....whereas 
Being is "one", the Supreme Principle, known = as 
Brahma can only be described as “without duality" 
because, being beyond every determination, even 


beyond Being which is the first of all determinations, 
It cannot be characterized by any positive attribute; 
such is the consequence of its infinity, which is 


necessarily absolute totality, ccontaining in Itself 


41. Schuon, Frithjof Logic And Trancendénce 
p. 53. 
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all possibilities. Thus there can be nothing really 
outside Brahma, since such a supposition would be 
tantamount to limiting It; it follows immediately 
that the world, taking the word in the widest 


possible sense, that is aS universal manifestation 
in its entirety, is not distinct from Brahma, or at 
least 18 distinguished from It in illusory fashion 
only. On the other hand, Brahma 1s absolutely 
distinct from the world, since none of the determi- 
Native attributes that belong to the world can be 
applied to It, the whole of universal manifestation 
being strictly nil in relation to Its Infinity; and 
zt will be noticed that this airreciprocity of 
relationship implies a formal condemnation of 
“pantheism", as well as of “immanentism". Moreoever, 
pantheism if one wishes to preserve for the term a 
sufficiently exact and reasonable meaning, 1s 
inseparable from "naturalism" which amounts to 
Saying that it 18 plainly anti-metaphsyical; it ais 
therefore, idie to look for pantheism in- Vedanta, 
and yet this opinion, ridiculous though it be, is 
the one commonly put forward by Westerners, even by 


specialists "42, 


The doctrine of the Oneness of Being has 
nothing to do with pantheism, panentheism, existen- 
tial monism and natural mysticism, The difficulty 
arises in understanding this metaphysical doctrine 
in reference to the Western pholosophical thought 
in vogue. Reason is limited in understanding this 
doctrine which is essentially intellectual. The 


systematic character of Western philosophical 


42. Guenon, Rene An Introduction To The 
Study Of The Hindu Poctrines, 


pp. 281-282 
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thought is precluded, in principle, from reaching the 
heart of the doctrine. Metaphysics needs to be studied 
metaphysically, Pantheism is a philosophical system 
whereas all those who ascribe to the doctrine of the 
Oneness of Being do not purport toa follow or create 
any system. Also, pantheism essentially implies a 
substantial continuity between God and the Universe 
whereas the Sufis claim 'God s absolute transcendence 
over every category, including that of substance'. 
"What is overlooked by the critics who accuse the 
Sufis of pantheism is the basic difference between 
the essential identification of the manifested order 
with its ontological Principle and their substantial 
identity and continuity. The latter concept is metaphy- 
Sically absurd and contradicts everything that Muhyi 
al-Din and other Sufis have said regarding the Divine 
Essence. "43 The transcendent view of divinity is 
not pantheism for it considers the whole Reality more 
than the sum of its parts or aspects. Cosmos is not 
God nor God is the cosmos but the ‘Cosmos is not and 
cannot be other than God'. It is a cardinal truth 
"that, however things may seem from the standpoint of 
differentiated being or perception, all being is 
nothing other than Its Being, and all percepticn, 
however limited,1s nothing other than the Perception 


in a particular mode". 44 


Pantheism creates a stumbling block in the 


understanding of the doctrine. It ignores transcendence 


and degrees of reality. ‘God creates but does not 

beget otherwise there would be two Gods'. The gap 

43. Nasr, Seyyed Hossein Three Muslim Sages, 
p. 105 

44. Burckhardt, Titus Introduction in the 


Bezels of Wisdom, p.27 
(Fusus al-Hikam) 
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"between Creator and creature in necessarily prefigured 
in Givinis by the differentiation between the Absolute 
as such and the Absolute reiativized in view of one 
@Gimension of its Infinititude. The separation between 
the Absolute and the Relative, or Creator and Creature 
is rigorous. However, there iS an aspect wich admits 
of union between the created and the Uncreated; 
inasmuch as nothing that exists can be other than a 
manifestation of the Principle or an objectivization 


of the Self. "45 


The @doctrine considérs God as One but does not 
reduce Him to the sum total of phenomena. "Gne must 
believe that God "is" and that, so being, He is "Ons"; 
one must really accept it and not pretend to do so; 
and readily to accept it means to draw all its 
consequences, from legal nicety to sapiential monism. 
" 46 Sapiential monism "could also be called a 
"pantheism both transcendent and immanent in its 
viewpoints," understanding it to be an absolutely 
strict, and thereby integral, metaphysical perspective 
like the Advaita Vedanta, and taking the word 
"pantheism" ain its etymological sense and not its 
conventionally philosophical one; for to affirm that 
"everything is God" in the sense that no reality as 
such can exist outside the sole Reality, does not 
amount to reducing God to the sum total of phenomena. 
"47 Pantheism errs in considering things as ‘parts of 
Goa'. "Pantheism is illegitimate when it is given an 
exclusive and unconditional application, valid from 


a 


every point of view and making things appear as 


45. Schuon, Frithjof Logic And Transcendence, 


46, Schuon, Frithjof Tslam and the Perennial 
Philosophy, p. 79 


47. Ibid p. 87 
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‘parts' of God, quod absit; the error is in the 


philosophy, not in the term. "48 


Pantheism errs in equating the essential 
identity of manifestation and Being with a substantial 
identity. "Tn reality, panthelism consists in the 
admission of a continuity between the Infinite and 
the finite: but this continuity can only be conceived 
if it is first admitted that there is a substantial 
identity between the ontological Principle--which is 
in question in all forms of Theism--and the manifested 
order, a conception which presupposes a Substantial, 
and therefore false, idea of Being, or the confusing 
ef the essential identity of manifestation and Being 
With a substantial identity. Pantheism is this ana 
nothing else.,...Even if the idea of God were no more 
than a conception of the universal Substance (materia 
prima), and the ontological Principle were therefore 
in no way involved, the reproach of pantheism would 
still be unjustified, inasmuch as the material prima 
always remains transcendent and virginal in relation 
to its productions. If God is conceived as primoridial 
Unity, that 1s, as pure Essence, nothing could be 
substantially identical with Him: to qualify essential 
identity as pantheistic is both to deny the relativity 
of things and to attribute an autonomous reality to 
them in relation to Being or Fxistence, as if there 
could be two realities essentially distinct or two 
Unities or Unicities. The fatal consequence of such 
reasoning is pure and simple materialism, for once 
manifestation is no longer conceived as being 
essentially identical with its Principle, the logical 


admission of this Principle becomes solely a question 


48. Schuon, Frithjof Dimensions Of Islam, p.27 
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of credulity, and if this sentimental reason collapses 
there is no longer any reason for admitting the 
existence of anything beyond manifestation, and more 


particularly beyond sensory manifestation. "49 


The metaphysical understanding of the Substance 
and the relationship between Substance and accident 
reveals the meaning of both religion and metaphysics 
and helps us to understand the doctrine of the Oneness 
of Being "To understand what Substance is and what 
the relationship is between Substance and accident, 
and to grasp at the same time that every single thing 
participates in both while being alwaysS in accident 
in retation to the ultimate Substance, i8 in principle 
to understand the meaning of ail religion and all 
metaphysics. In the argument founded on Substance some 
people will see only pantheism, not realizing that 
ontological continuity, which proceeds from Being to 
things, is in no sense a@ material continuity and does 
not in any way abolish the relationship of transcendence 
and incommensurability which it in fact implies. The 
Universe comprises of the Divine for the simple 
reason that by virtue of the miracle of existence it 
1S not nothingness; possessing being, it is unable to 
excape from Being...In a certain Sense all that ts 
not nothing is God, not in its particularity, but in 
and through ontological Substance. "50 [t establishes 
‘the métaphysical homogeneity or solidarity of not - 


nothingness, nonunreality or nonimpossibility.' 


Khawaja Farid understands the doctrine of the 


49. Schuon, Frithjof The Trasncendent Unity Of 
Religions, pp.55-56. 


50. Schuon, Frithjof Logic And Transcendence, 
pe. 76-77. 


163 


Oneness of Being in its true métaphysical, intellectual 
and esoteric sense. He is not a pantheist, panentheist, 
existential monist or natural mystic. We have seer 
that pantheism implies a substantial continuity between 
God and the Universe and has no understanding of God's 
absolute transcendence over every form of manifestation 
whereas there is no substantial identity and continuity 
between the manifested order = and the ontological 
principle except their essential identification. 
Likewise, panentheism errs in understanding God's 
dwelling in things and mistakes it for the notion that 
the world ‘contains' God. Here, again, the principle 
of transcendence iS compromised. Existential monism 
@Gisplaces the essential continuity of the things with 
their Principle, with the substantial one. Also, 
monism, unlike sapiential monism, iS a rational and 
philosophical category opposed to dualism and thus is 
inapplicable to the metaphysical doctine in question. 
"The unity of the Sufis is the integration of paradoxes 
and ontological contrasts; it is the union of all the 
diverse qualities which characterize the order of 
multiplicity and has nothing to do with philosophical 
monism of which Ibn'Arabi and others have been accused. 
" Sl Monism does not grasp the ontological distinctions 
which are transcended in the Divine Essence. The 
Divine Essence is "a center in which all oppositions 
are united and which transcends all the polarizations 
and contradictions in the world of multiplicity. It is 
the centre of the circle in which all is unified and 
before which the mind stands in bewilderment for it 
involves a coincidentia oppositorum which cannot be 


reduced to categories of human reason and cannot he 


51. Nasr, Sevyed Hossein Three Muslim Sages, 
p. 105 
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explained away as monism which annihilates ontological 
Gistinctions and which overlooks the transcendent 
position the centre eccuples Vis-a-vis all the 
Oppositions that are resolved in it. The Exterior 
(zahir) and the Interior (batin) the First (awal} and 
the last (ahkir), the Truth {haqq) and the creature 
(khalq), the Lover (ashig) and the Beolved (mushug), 
the intellect (aqgil) and the intelligible (mq'qul), 
are all apparent oppositions that are resolved in the 
Divine Essence which encompasses and contains all 
those polarities without being reduced to them. "52 
Lastly, Khawaja FParid has nothing to do with natural 
mysticism, for in his metaphysics there is no absolute 


cleavage between the natural and the supernatural. 


Thus, Oneness of Being does not impute plurality 
to Being. "The One Being does not,. through the manifes- 


tation of the entities become many beings since Being 


is a single reality. True the entities are now 
provisionally called “existents" (mawjudat) or 
“engendered things" (ka'inat) but  Being/Existence 


“retains Its Original property of nondelimitation and 
transcendence, Light remains eternally unaffected by 
its outward effusion just as the sun is unaffected by 


its rays."53 


52. Chittick, William c Tbn' Arabi And His School, 
Article in Tslamic 
Spirituality: Manifesta- 


tions, edited by Seyyed 
Hossein Nasr, p.61. 


53. Ibid p. 108 
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Chapter Seven 


Metaphysics of Love 
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‘Man becomes totally absorbed in the love of 
God because He is upon His form, as reported in the 
hadith. Hence he turns toward the Divine Presence 
with his whole essence. That is why all the divine 
names become manifest Within man. He who does not 
possess the attribute of love is able to assume all 
the traits of the names, but when he npossess the 


attribute of love, he is absorbed totally by love.' 


Ibn' Arapl 
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The metaphysics of Ibn" Arabi intimately links 
the concept of Mercy with that of love and leaves a 
deep impact on the metaphysics of Khawaja Farid. For 
Ipn' Arabi, Mercy (rahma) is an ontological fact 
which primarily means the bestowal of existence on 
things. "God is by essence ‘overflowing with bounteaous- 
ness' (fayyad bi-al-jud), that is God is giving out 
existence limitlessly and endlessly to everything. As 
al-Qashani says, ‘existence (wajud} is the first 
overlowing of the Mercy which is said to extend to 
everything. "l Absolute is by essence 'Bountéous'! 
(jawad}) therefore It is essentially characterized by 
Mercy which takes precedence over Wrath. The pouring 
of Divine Mercy is equated with the self-manifestation 
of the Absolute. "For Mercy is bestowed on extstence, 
and, in Tbn' Arabi's conception, the aAxssolute's 
bestowing existence upon the things of the world is 
exactiy the same as the Absolute'ts manifesting itself 
in these things. "2 The ‘most hely emanation' i.e. 
the self-manifestation of the Absolute to itself 
takes place when the Divine Mercy acts on itself. "In 
the bosom of the absolute Absolute, or the abysmal 
Darkness, there appears first a faint foreboding, a 
presentment, so to speak, of the Mercy. "3 It 
subsequently covers the whole Being universally. It 


iS a gratuitous gift which indiscriminately bestows 


existence. Quran says, in this context, 'My Mercy 
covers everything' (VII.156). The second type of 
Mercy 1S by obligation alluded to by the Quran in 
this verse. "Your Lord has written upon Himself 
l. Tzutsu, Toshihiko Suf- And Taoism, p.116 

2. Ibid p.1.8 


3. Ibid p.119 
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Mercy’ (VI, 12). It ais in reference to a being's 
preparedeness. The first sense of mercy pertains to 
al-Rahman and the second to al-Rahim. "The Rahman 18 
the Merciful in the sense of the One who exercises 
the ‘Mercy of gratuitous gift', while the Rahim is 
the Merciful in the sense of the One who exercises 
the 'Mercy of obligation' "4, However, ‘the Rahim is 


contained within the Rahman’. 


How does Mercy gush forth from the Absolute? 
Ibn' Arabi uses the image of ‘breathing out' to 
describe this reality. Before this ‘breathing out' 
the Reality is in a state of ‘karb' (loverloaded or 
filled up} and then It bursts out in the form of the 
‘breath of the Merciful' (al-nafs al-rahmany). “It 
was because of the bursting fullness (of the essential 
realities in the undifferentiated Essence} that He 
breathed forth (the primordial Word kun). He relates 
the Breath to the Merciful, because by it He had 
mercy (assented) on the demand of the divine Modes 
for the creation of the forms of the Cosmos, which 
are the manifest Reality, He being the Manifest. He 
is also their inner Essence, being also the Unmanifest. 
He is the First, since He was when they were not, and 
also the Last, since in their manifestation He is 
their Essence; the Last is the Manifest and the First 
is the Unmanitest. Thus he knows all things, as 
knowing Himself. Since He created the forms in the 
Breath, and there became manifest the dominion of the 
relations, called the Names, the divine connection 


with the Cosmos is established, all beings deriving 


from Him."5S This 'breathine ut’ 1s not over but is a 
4. Ibid p.122 
5. Arabi, Ibn The Bezels Of Wisdom, pp.135-136 


(Fusus al-Hikam) 
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prepetual process. "What is important to observe is 
that , in Ibn' Arabi's world-view, this ‘breathing 
out' of Mercy is not something that took place, once 
for all, sometime in the past. On the contrary, the 
process of the ‘compressed breath' i.e., the Names 
contained in the Absolute, bursting out in virtue of 
its own pressure toward the outside, is going on 
continuously without intermission. And it is this 
continuous process that maintains the present world 
in supsistence...Without this constant transformation, 
1.@., ‘breathing out', the Being would be compressed 
Within beyond its extreme limit, and the Essence of 
the Absolute would be in structurally the same 


Situation as when we suffer an unbearable pain in 


holding out breath. "6 Thus, Divine Breath is 
all-pervasive. "“Ibn' Arabi concludes with a short 
poem, the first verse of which runs: ‘Thus everything 


is contained in the bosom of the Breath; just as the 
bright light of day is in the very darkness before 


dawn'."7? 


Mercy (rahmah} and Love (mahabbah) are two key 
concepts in the world-view of Ibn' Arabi which are 
very close to in content. “Probably a little less 
important than Mercy, but very close to it in content 
is another key-concept, Love (mahabba). The Divine 


Love is after all, the same thing as Mercy, but 


looked at from a Somewhat different angle. It is 
theologically speaking, the fundamental motive of the 
creation of the world by God, and in terms of the 
ontology peculiar to Ibn' Arati it ais the driving 


force of the self-manifes ‘on of the Absolute...Its 


6. Izutsu, Toshihiko Sufism And Taoism, pp.132-133 


7. Ibd p.135 
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importance is due to the existence of an explicit 
statement put in the mcuth of God Himself in a famous 
Tradition...'I was a hidden treasure, and I desired 
(ahabatu 'loved') to be known. Accordingly I created 
the creatures and thereby made Myself known to them. 
And they did come to know Me‘. As this Tradition 
tells us with utmost clarity, Love {(hubb) is the 
Principle which moved the Absolute toward the creation 
of the world. It is, in this sense, the ‘secret of 
creation' (Sirr al=-Khalq}) or ‘cause of creation'('illah 
al-khalg)...Love is something because of which the 
Absolute steps out of the state of abysmal Darkness 
and begins to manifest itself in the forms of all 


beings. "8 


The concept of Love 1S connected with the 
breath of Mercy. “And so Tbn'. Arabi comes to a 
conclusion in which he connects the concept of Lave 
with that of the breath of Mercy. 'Thus you should 
understand that the movement of the world is born of 
Love for perfection. Do you not see how the Absolute 
breathed out and relieved the Divine Names of (the 
pain of compression) which they had been feeling 
because of the non-appearance of their effect, in an 
entity called the world? This happened because the 
Absolute joves relaxation (rahah). And relaxation was 
only to be obtained through the existence of the 
forms high and low. Thus it is patent that movement 
is caused by Love, and that there can be no movement in 


the world but that it is motivated by Love' "9 


The metaphysics of Khawaja Farid, in an 
essential sense, is the metarysics of love. Love 
8. Ibid pp. 136-136 


9. Ibid pp. . 7-138 
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{mahabah) is the animating force of the self-manifesta- 


tion of the Absolute. He says:- 


(Translation) 


‘Hidden treasure’ testifies love itself. 
Originally, love emerged within the Reality which 
caused the entire universe. 11 

In the first two words of the starting verse 
‘Hidden Treasure', he refers to the Holy Tradition 
wherein the Divine Essence (Dhat) loved to be known. 
And Tt loved to be ‘perfect' in both its Knowledge 
and Existence. It manifested the forms of the world 
and appeared to itself in these forms. The entire 


worlds or the Cosmic Manifestation is understandable 


by the reality of Love. Divine love cauc.-s the ontologi- 


cal movement by virtue of which the world comes into 
existence from the state of non-existence. "Tne most 
basic and primary movement was the movement of the 
world from the state of non-existence ([(i.e., the 
archetypal state), in which it had been resposing, 
into the state of existence. This is the reason why 
it iS said that the reality of existence is a movement 
from the state of repose. And the movement whicn is 
coming anto existence of the world is a movement of 
Love. This is clearly indicated by the Apostle when 
he says (conveying God's own words): 'I was a hidden 
treasure, and I loved to be known’. Jf it were not 
for this love the world would never have appeared in 
this concrete existence. In this sense, the movement 


of the world toward existence was a movement of Love, 


10. Farid, Khaw . ~nulam Diwan-1-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.44l 


“LL. My own trans” ..ion, 
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which brought it into existence....... And the world, 
on its part, loves to witness itself in the existence 
as it used to witness itself in the state of archetypal 
repose. Thus, from whichever side one considers it, 
the movement of the world from the state of the 
archetypal non-existence toward concrete existence 
waS a movement of Love, both from the side of the 


Absolute and from the side of the world itself. 12 


Love of God is legitimate for in this situation 
the Divine FEssence assumes the form of the personal 
Divinity which in reference to man iS a human aspect 
and in the soul of man there is an affective element 
which makes this relationship possible. "The notion 
of the ‘love of God' evokes rightly or wrongly the 
image of a sentiment directed towards a human person. 
Such an image seems to contradict both the formless 
and transcendent character of the Divinity and the 
Spiritual and supernatural character of contemplative 
love, but in reality there is no contradiction, in 
the first place because God effectively assumes, in 
regard to man, a human aspect, and further because 
spiritually, in so far as it is human, necessarily 
includes the affective element of the soul, whatever 
be the place or function accorded toa it. But when we 
leave aside this humanization of the Divine, which is 
both law-giving and merciful, and also this spiritual 
canalization of human sensibility, we shall see that 
the ‘love of Ged' in itself has nothing limitative as 
regards the object nor specifically sentimental as 


regards the subject. 13 


Love of God, in the ultimate sense, iS man‘s 


choice of inwardness. It is living soulfully i.e. 


12. Arabi, Ibn Qucted in Sufism And Taoism by 
Toshihiko Izutsu, pp.136-137 


13. Scnuon, Frithjc£ Dimensions Of Islam, p.121 
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from within. It tis the choice of unity as against 


multiplicity. Love of God “amounts in the last analysis 


to our choice of the ‘inward dimension', in conformity 
With the words of the Gospel: 'The Kingdom of Heaven 
is within you'. Fundamentally it is a question of a 
choice between the ‘outward' and the ‘inward', or 


between the world and God: the ‘outward dimeénsion' is 
the domain of multiple things, of dispersion and 
impermanence, and also, correlatively, the domain of 
limitation, of egoistic compression and ‘hardness of 
heart'; the ‘inward dimension', on the contrary, is 
the domain of unity, synthesis and permanence, and 
also, correlatively, the domain of unlimitedness, 
Spiritual dilation and ‘melting of the heart'...the 
movement towards the Inward always demands a certain 
separation from phenomena."14 
Perfection demands the total love of God. "If 

love of God did not come before love for creatures, 
every passional attachment to something belonging to 
this world would have a spiritual value; but’ the 
creature, imperfect by definition, can never deserve 


the total love deserved and demanded by perfection."15 


Khawaja Farid portrays the love of God as 


commitment to inwardness. He says:- 


. u | . . oo fe 

yl opt, a Ap yl ee ym pr A 

14 - Aphn ty Pah pas wy LI Gt ee 2 on 
(Translatien) 


Cast aside cities, markets and mansions. There 


14. Ibid pp.121-122 

15. Schuon, Frithjof Stations Of Wisdom, p.lll 

16. Farid, Khawaja Diwan-i-Farid compiled and 
Ghulam translated by Maulvi Aziz-—-ur- 


Rehman, p.572 


are good 


ments. 17 


tidings 
love gives pointers. 
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from 


g- (Sins) 2A) &— 


(Translation) 


the resourceless. 
Leave quarrels and false involve- 


IPA et pyt Ot 


Undoubtedly, 


The state of queer love has made me forget all 
activity. 19 


RO - 


Ola be bp 4 A ILE, Gute 


(Translation) 


Love has made me forget total obligations. 21 


Ae g\ aa ap» bap ee 


(Translation) 


Without love of Divine there is ugly thunderous 


discord. 23 


24 PO J 4 Ls pte 


17. My own 


18. Farid, 


19. My own 


20. Farid, 


21. My own 
22. Farid, 
23. My own 


24. Farid, 


translation. 


Khawaja Ghulam 


translation. 


Khawaja Ghulam 


translation. 


Khawaja Ghulam 


translation. 


Khawaja Ghylun 


- 


Diwan-i-Farid, 
and translated 


AzZziz—-ur—Rehman., 


Diwan-i-Farid, 
and translated 


4ziz-ur-Rehman, 


Diwan~i-Farid, 
and translated 


Aziz-ur-Rehman, 


Diwan-i-Farid, 
and translated 


A2iz-ur-Rehman, 


compiled 
by Maulvi 
p.191. 


compiled 
by Maulvi 
p.410 


compiled 
by Maulvi 
p.96 


compiled 
by Maulvi 
p. 179 


poe 
ae aamenen 
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(Translation) 


The kinfolk are abandoned; the relationships 
stand broken; love has become neck-cord. 25 


(Translation) “ ° 


Reciting 'Basmalah‘ In the Name of God, have 
Sacrificed my head and contracted love. 27 


aa clyp G3 Lat, Act ly -— 


(Translation) 


Gléps—ay Gl Blyidy Ge BL GLA 


Was born, reared and bathed in love. 0' friend! 
the destitute, shelterless has no other concern except 


love. 29 

Love of God means, initially, choosing Him. It 
is a fact that "to love God is first to choose God, 
that is to say, to prefer that which brings nearer 
Him to that which estranges from Him...to fear God 


is also to flee the world, to take refuge in- God.30 


Love's orientation towards the ‘inward dimension’ 
no doubt, desires a certain separation from phenomena, 
but this separation is not absolute. It embraces love 


of things which manifest Inwardness. "The love of Gad 


25. My own translation. 


26. Farid, Khawaja Ghulam Diwan-1i-Farid compiled 
and transiated by Maulvi 
Aziz-ur-Rehman p.49 


27 My own translation. 


28. Farid, Khawaja Ghulam Diwan-i-Farid compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.189 


29. My own translation. 


-30. Schuon, Frithje* Stations of Wisdom, 
p.108 
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implies, not only that man should make himself indepen- 
dent of the outward dimension as such, and refuse its 
exteriorizing contents, but also that within this 
dimension---viewed now in so far as it is the mirror 
of the Inward--he should spontaneously give his 
preference to things which manifest Inwardness: in 
other words, the love of God is projected indirectly 
upon things which are its symbols or vehicles and 
which, because of this fact, may be said to prolong 
the Inward in the Outward. This projection is all the 
more legitimate in that, strictly speaking, nothing 
is situated outside God and outwardness is basically 


only an appearance. "31 


Nature is a theopany and from this metaphysical 
fact arises the love of God as projected indirectly 
upon things. "Loving each other, Adam and Eve loved 


God; they could neither love nor know outside God. 


After the fall, they loved each other outside God and 
for themselves, and they knew each other as separate 
phenomena and not as theopanies: this new kind of 
love was concupicence and this new kind of knowing 
was profanity. "32 Man has the capacity to love which 
takes him ‘away from accidentality, which is diverse 
and outward, towards substantiality, which is simple 


and inward'. 


It ais a traditional truth that" ‘Man is ‘made 
in the image of God', he who loves the Principle 
thereby loves the manifestation of the Principle: he 


who loves the cause, loves the effect or the image, 


31. Schuon, Frithjof Dimension Of Islam, 
p. 122 
32. Schuon, Frithjof£ Islam and the Perennial 


Philosophy, p.191 
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not in itself but by virtue of the cause. " 33 

It is not possible to love the effects outside their 
Cause, "In the last analysis, we love only by God and 
for God: clearly it is illogical to love ephemeral 
effect outside their immutable Cause; on the contrary, 
whoever loves the Cause thereby loves that. which 
makes the effect lovable, namely the Cause which 
through positive qualities manifests itself in them. 
To love creatures outside of God is as senseless as 


to want to enclose the sun's rays in a box "34. 


Love of God, thus, means to see Him everywhere. 
"To love God is also to see the divine Cause in its 
effects, to see God everywhere, in diverse degrees 
and in different relationships. "35 Tt is here that 


love greatly excels fear, for 'God is love’. 


Beauty, love and sanctity are essentially 
related. "It 1S beauty and love that reflect the 
Inward in the outward world, and it is sanctity, or 
the sacred, which establishes the bridge--in both 
directions-between the outward and inward planes. 
‘ALl that is beautiful comes from the Beauty of God’, 
says a hadith...The hadith just quoted really contains 
the whole doctrine of the earthly concomitance of the 


love of God, in conjunction with the following hadith: 


'God is beautiful, and he loves beauty'; that is the 
doctrine of the metaphysical transparency of 
phenomena. "36 The Prophet loved women, perfumes and 
Prayer which are ‘the outward reverbations of the 
love of the Inward', "Love responds intuitively and 
33. Schuon, Frithjof Stations Of Wisdom, p.119 
34. Ibid p. 100 

35. Ibid p. 108 

36. Schuon, Frithjof Dimensions Of Islam, pp.127- 


128 
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vitally to beauty, goodness and to the good; it derives 
its nourishment from them, so to speak, and transforms 
and assimilates the soul by awakening in its depths 
immanent Beauty, the one and only Beauty, since it is 
the Beauty of God, Outward beauty 1s precisely, the 
reflection of this immanent Beauty: by loving sensible 
beauty intelligently and  piously---and thus in a 
contemplative manner---the = soul remembers its own 
immortal essence: by loving it seeks to become the 


other, so as to be able to re-become itself. "37 


Metaphysics of love embraces three fundamental 
aspects: man's love of God, God's love of man and the 
reciprocity or identity. "The phenomenology of the 
soul's romance with its Creator admits of three 
distinguishable modes. In the first the accent falls 
on the love the soul feels for God...In the second 
mode, the accent falls on Ged'’s love for man...The 
third and final element in the phenomenology of the 
soul's encounter with God emerges...in full reciprocity. 


-Yet more than reciprocity; the identity "38 


The metaphysics of Khawaja Farid manifests 
these three fundamental modes of love. The first mode 
pertains to his love of Goq which manifests a total 


commitment. He says: 


> - a oa we S a 
Oppoli logs GIL ee Opa y Lana Crp 4p (pegs 
Ofespola ga ncgpiy aiden OD Fy Opsgy eee. 
IQ Og Upolje dagdls gl wd op Ym 


37. Schuon, Frithjof Esoterism As Principle And 
As Way, pp. 117-118 


38. Smith, Huston Forgotten Truth: The Primor- 
dial Tradition, pp. 82-84. 


39. Farid, Khawaja Ghulam  Diwan-i-Farid, compi led and 
translated by Maulvi Aziz- 


ur-Rehman, pp. 431-436 
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(Translation) 

Thou art my love, my friend art Thou. Thou 
art my Way, my commitment art Thou. Thou art my 
body, my soul art Thou. Thou art my heart, my essence 
art Thou. My First, Last, Inner, Outer: Manifest anda 
Hidden art Thou. 40 


Even such an absolute commitment does not fructify 
unless acknowledged by the Beloved. Khawaja Farid 


concludes the aluded kafi in these emphatic verses: 


qpup olkl. ig yLey~ pe prd paps y lie 
41- Op Gp OLGa 25 3)! peal Pes peyeols Ls 
¢ 


(Translation) 
Tf the friend acknowledges: you are high 


ranking; regal are you. Otherwise low, inferior, 
base, petty; you are nothing; petrified are you. 42 


fp forsey Epler plas ot Aryoudgagiye Jor GSPN Gane 

bsp Skis pt Nay kt aap 
oye poy 70 pale ys 

UplActh ugha spare SfALZ Al» Stly| Sain 
Ap ty's Jalan G9 yD AE 
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9 Boat Hyco 
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Lahpe hyo pel ghey) BEB 


40. My own translation. 


41, Farid, Khawaja Ghulam Diwan-1i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
pp. 437-438 


42. My own translation. 


185 


Ble Ky ag LD Aly? paws Sl e5 a=) SL 5 

L 098 CF GE yee Peo ayiog! . 

ue Be ep buy Wand (KLa po dy ey 
43- Lyd Ep Obi gipes ok HEP 


(Translation) 


How strange iS Ppassion's pain! 
With inner griefs untold I fret, 
My eyes their water rain, 


While in my heart my wounds are wet. 


Through ill-accord from love resulting 
I must endure my kin's insulting: 
I am my parents' bane, 


My hostile countrymen beset. 


Now stabbed by cruel spears of parting 
With burning love my heart is smarting: 
My body cleft in twain 

Displays his skilful dart's effect. 


.His magic glances quite enthral me, 
His eyes with robber-looks do maul me: 
His cruel tresses' skein 


Entwines me in its twisted net. 


For Punnal in unceasing yearning 
I bear the Maru desert's burning, 
Most sorely vexed by pain 


I must do that on which I'm set, 


Soft bedclothes hurt me now like witches, 
I've put aside all ease and riches: 
Each part of me is slain 


By passion's blade and bayonet. 


My love ta me no more approaches, 


43. Farid, Khawaja Ghulam Kalam Khawaja Farid, 
compiled by Siddique 
Tahir, pp.314-315 
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Grief's camp upon my thoughts encroaches: 


This burning frame and brain 


I surely shall bear grave-wards yet. 44 


These poems portray the guest of the lover 


for the Beloved. Love of God is a choice which, with 


its inherent pathos 


cpens up a higher level of 


religious suffering. Tt is in expression of inward-Goc 


relationship which remains cpague to the ordinary 


consciousness, Seen from the merely outward perspec~ 


tive, such a suffering may seem tragic and absurd, 


But from the point of view of ‘inward dimension' it 


reveals a qualitatively 


reamins concealed from 


different meaning which 


the surface consciousness. 


The reality of higher suffering creates in the lover 


the highest intensification of subjectivity, the 


oreatest depths of inwaraness and most free, earnest 


and passionate commitment with Goa, 


Khawaja Farid's second mode of love portrays 


God's love fcr man. 


1S majestic, serene and 


infinite moment which captures the soul of man by 


dint of which there iS inner and outer transformation. 


-Khawaja Farid expresses one such moment in the follow- 


ing kafi: 
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Pifty Poems Of Khawaja 
Farid, introduced and 
translated in English 
verse, p. 94 
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45- La. ook Dn eolnes eave, 


{Translation 


Earth looks so gay, so sweet. 
and pleasant 
to-day; perhaps there is 


a word from him. 


The sky is dark with clouds, 
the Lightning-flash 

is mixed with rain, and the 
thunderboits 

have made alive 


both sky and earth. 


Each living place is a place of ilove, 


a Marrlage-bed. 


The Koel sings, 

the birds in trees 

are one sweet song of joy; 
the tinkling-bells of cattle 
coming home are sweet 

to hear 

whatever 1s 

is joy and happiness. 


Khawaja Ghulam Kalam Khawaja Farid, compiled 


45, Farid, : c 
by Siddique Tahir, p.255 
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The wilderness has changed 
with leaves and flowers; 
each tiny bush 


is green; 


ah, Fareed, at last 


my love has come. 46 


Khawaja Farid's Longing, anguish and 
suffering for the object of love finds its solace 
in the presence of the Beloved. "Posit a icver 
whose existence has centered fer months in an 
anguished and unrequited yearning...Though his 
passion is spurned he nevertheless longs for 
nothing so much as to be in his beloved's presenca: 
in her absence he consoles himself with recollec- 
tions of the times he was with her and anticipations 
of ones when he will see her again. Tf atrter 
months of such seemingly hopeless longing the 
Swain were to find that the princess was beginning 
to take an interest in him, couiad we imagine his 
state? Not only does he want, he is8 wanted: not 
only does he love, he is loved. And should it 
transpire that from a modest beginning the 
princess's regard to him were to rise to an 
intensity that rivaled his own--the intensity of 
his desperation when it seemed that his love was 
hopeless and of his rapture when it begin to look 
as if it were not--would we then be able to 
follow his emotions to their Himalayan heights? 
Tt is on record that such are the emotions that 
visit the soul when it discovers that it is 
literally ioved by the God who made and rules the 


universe.“47 God's love does not rival man's soul 


46. Kameran, Gilani. Khawaja Ghulam Farid, 
Ansarieé, Aslam. Kafees, p.85 

47. Smith, Huston Forgotten Truth: The 

Primordial Tradition, 


p. 83 
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but exceeds it. "God's love exceeds the soul's 
for the soul is finite, with the consequence that 
what 1S total for it is no match for the love 


that flows from a source that i8 illimitable. "48 


Khawaja Farid's third and final aspect of 
soul's encouter with God leads to identity. Man's 
love for God and God's love for man i.€., equality 
in full reciprocity leads to this final state 
which is the highest station of the soul. Khawaja 
Farid expresses this metaphysical truth in the 


following kafi: 
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48. Ibid pp. 83-84 

49. Farid, Khawaja Ghulam Diwan-i-Farid, 
compiled and 
translated by 
Maulvi Aziz—ur-— 


Rehman, pp.856-859 
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{Translation) 


Now I have become Ranjhan, there remains 
no difference. With whom the heart negotiated 
love, ultimately became the same. Heer Sayyal, 
the daughter of Choocnak went and stocd on what 
pedestal. From Heer you shall become diamond if 


you Sacrifice your head in this Way. Initially, 
pain and difficulty has to be borne; ultimately 
there is heart soothing. Bravo, never lose no 
matter what load you bear. Anyone who in ‘the 
tradition of leve, dies while living shall be 
happy to sleep with her lover in the nuptial bed. 
All those who being thoughtful of ‘ana’ I am {the 
Truth} wash the dust of duality (are commendable). 
In the entire world solely I remain; neither 
you-ness nor that-ness. Always, the one who 
discovers this secret becomes Mansur. 50 


In this state "the soul perceives that the love it 
directs toward God is none other than that which 
eriginated in God's love for it. It is the selfsame 
love, turned back on its point of origin... 
Plotinus saw this point: 'The fullest life is the 
fullest love, and the love comes from the celestial 
light which streams forth from the Absolute 
One...Ibn' Arabi makes the point as well: ‘'The 
soul...."sees" God not through itself, but through 
Him; it loves only through Him, not by itself... 
The soul 15 His organ of perception. (The soul's} 
sympathy with being is...the passion (God's) 
Presence arouses in the soul. Accordingly it 1s 
not by itseif or even in conjunction with Him 
that the soul contemplates and love, but through 
Him alone...The soul is His organ... It is He who 
seeks and sought for, He is the Lover and He is 


the Beloved'."51 


Meraphysics of love lead to metaphysical 


identity but if falls short of The Supreme 
90. My own translation. 
Smith, Husten Forgotten Truth: The 


Primordial Tradition, 
pp. 84-85. 
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Identity'. "‘iaving identified its essential tendency 


as "that veritable love, that start desire "(Plotinus) 


and aits final ohject as Being; if one thinks 
"abstractly", or God in his personal mode if one 
does not, the way is clear to move to the final 


rung on the scale of reality and the deepest element 
in man...Only when the deéemandingness of se@parative 
existence (the tanha-craving of body and mind) has 
fallen away, leaving us identified with the region 
or self that loves its matrix and knows its love to 
be reciprocated--only selves that are living at 
this barely separate level can think of taking the 
final strep of relinquishing their individuality 
entirely, ait "thinking" has any application in a 
state that is on the verge of simply dissclving 
into the Godhead...To the degree that a soul worships, 
it dees not demand to be "I", and so is not opposed 
in principle to the thought, should it arise, that 
"ZT am not my finite self; I am the Atman." It is in 
this way that an adoring soul is the only possible 


bridge to Spirit."52 


Metaphysical realization is the process of 
erossing the bridge and reaching the Spirit which, 


so to speak, is 'The Supreme Identity’. 


52. Ibid pp. 86-87 
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Metaphysics of Beauty 
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'The Reality wanted to see the essences of 


His Most Beautiful Names.'! 


Ibn’ Arabi 
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Khawaja Farid deals 
foundations of Beauty. 
Infinite and 


"The 


aksalute and 
Perfection. Divine 
and, being absolute, 


Infinity that manifesting or 


The Supreme 


Principle 


it is the Infinite; 


with the metaphysical 


Principle is both 


from the latter arises 


the Absolute 


is 
it is from 


creating Maya arises; and 


this Manifestation realizes a third hypostatic 
guality, namely Perfection...Absolute, Infinite, 
Perfection: the first could be represented by 
a point, the second by the radii extending from it, 
and the third by the circle. Perfection is the 
Absolute prejected, by virtue of Infinitude, intc 
réelativity...The Infinite is Divine Femininity, and 
it is from it that Manifestation proceeds: in the 
Infinite, Beauty 1s essential, and so formless, 
undifferentiated and unarticulated, whereas in and 
through Manifestation it coagulates énd becomes 
tangible. "lJ Beauty is essentially a deployment. 
"Beauty, being essentially a deployment, is an 


"exteriorization", 
mystery of the Seif is 
turn 18 deployed 
Ishvara and Samsara are 
still God, 


"2 Khawaja Farid says: 


o-OpyeSoleaala aaly pis 
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l. Schuon, Frithjof 
2. Schuon, Frithjof 
3. Farid, Khawaja Ghulam 


even in divinis, 
"deployed" 

in Existence; 
both 


whereas Existence 


where unfathomable 


in Being, which in 


Being and Existence, 


Maya, but Being is 


is already the world. 
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As Principle 
pp. 177-178 


Esoterism 
And As Way, 


Logic And Tanscendence, 
p. 242 


Piyam Farid, compiled 
and translated by Pr. 
Mehr Abdul Haq, pp. 
946-549 
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(Translatien) 


O essential Beauty, Primordial Light! Saith 
thou necessity and possibility. Farid hasten to have 
eternal repentance. Saith, each ascription is impreg- 
nated with imperfection. Saith, He 1S Pure, Trasncen- 
dent, unblemished. Saith, He is Nameless Truth 


without Signs 4. 

In the first verse of the Kafi he talks of 
Beauty which is at once Truth and Reality and is 
identified with the Primordial Light. It cannot be 
equated with anything for all things are imperfect. 
The last verse designates it as Hagq which is Nameless 
and Has no €igns by which it could be comprehended. 
It ais Perfection which arises from the Infinite 
which is a fundamental aspect of the Real. From the 
metaphysical point cf view, the Supreme Principle is 
both absolute and Infinite and it is by virtue of 
Infinitude that It gives rise to Perfection and 
thereby to beauty. "If God in His absoluteness is 
the Origin of the masculine principle, in His Infini- 
tude end beauty God is the Origin of femininity...The 
Divine Compassion-al-Rahmah, is grammatically feminine 
in Arabic, as is the Divine Essence (al-Dhat}) Itself 
so that femininity symbolizes the aspect of inwardness 
beauty, and mercy of the Divine, The Islamic 
conception cf God, while emphasizing His Majesty, is 
certainly not oblivious to His Beauty..."5 And this 
undifferentiated Beauty becomes manifest by the 
Principle of differentiation which is identified 
with Ahmed and the principle as such is derived from 


the Real. Khawaja Farid says:- 


4, My own translation, 


9. Nasr, Seyyed Hossein 


’ 


196 
6 - dea} (hs Bo Gop Di p— | (lak lL b sy Jylok 


(Translation) 


The Primordial Beauty manifested. Ahad's 
formlessness assumed Ahmad's form. 7 


Ahmad symbolizes the principle of Infinitude, 
Perfection, Beauty. It is an assimilation with the 
‘Spirit of Truth’ which "is essentially the 
Intellect, thus the ‘Inward', under its duel aspect 
of organ of Knowledge and dimension of the Infinite. 
"8 Thus, we metaphysically understand "Ahmad 
with reference to the celestial sphere and Muhammad 


with reference to the terrestrial sphere."9 


The Manifested Beauty of God at the level 
of the logos is principial and not cosmic. "Cosmic 
Manifestation necessarily reflects or prcojects the 
Principle both according to absoluteness and accord- 
ing to infinity; inversely, the Principle contains 
or prefigures the root of Manifestation, and so of 
Perfection, and this is the Logos. The Logos 
‘combines in divinis regularity and mystery, it is 
so to speak the manifested Beauty of God; but this 
manifestation remains principial, it is not cosmic. 


"10 


Metaphysically speaking, the complementarity 


between transcendence and immanence helps us to 


6. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.8l 


7. My own translation. 

8. Schuon, Frithjof Dimensions of Islam, 
p.97 

9. Jili, Abd al Karim Qvueted in A History 
Of Muslim Philosophy, 
edited by M.M. 
Sherif, p. 859 

10. Scnuon, Frithjof Logic And Transcendence, 


p. 242 — 
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understand Beauty. The perspective of transcendence is 
that ‘nothing is really beautiful because God alone 
is Beauty' and the perspective of immanence reveals 
that ‘every beauty is really beautiful because it is 
that of God'. The complementarity does not separate 
us from God for "beauty brings us close to God because 
we perceive in it the vibrations of Beatitude and 
Infinity which emanate from Divine Beauty."l1l1l Ft is a 
fact that "beauty cut off from God becomes idol....as 


beauty attached to God becomes sacrament. “12 


From the metaphysical point ot view, there is 
no profane beauty for beauty has its ontological 
roots in Divinity which essentially lends it objecti- 
vity. "In reality beauty is essentially an objective 
factor which wé may or may not see or may or may not 
understand but which like all objective reality or 
like truth possesses its own intrinsic quality: thus 
it exists before man and independentiy of him. It is 
not man who creates the Platonic archetypes, it is 
they that determine man and his understanding; tne 
beautiful has its ontological roots far beyond all 
that is within the comprehension of sciences restricted 
to phenomena. "13 Khawaja Farid understands beauty as 
objectivity and expresses the soul's insatiable love, 


desire and yearning for Divine Beauty. He says:- 


Ay wy op IQ Fy legen l ay do 
4.- |g Jeo4b59-L Uri <= yaw Cops yl bape 


ll. Schuon, FPrithjof Bsoterism AS Principle 
And As Way, p.182 


12. Ibid 

13. Schuon, Frithjof Logic And Trasncendence, 
pp. 241-241 

14. Farid, Khawaja Ghulam Diwan-i-Farid compiled 


and translated by Maulvi 
Aziz—-ur-Rehman, p.44 


16 ~ 
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(Translation) 


Laila, hear the imploring Call. Your Majnu is 
deeply afflicted. You beautiful Beloved: do once 
lift the veil of ‘mahmal'. 15 

Although beauty ‘exists before man and indepen- 


dently of him' yet it is not far away. He says:- 


(Translation) 


The Beautiful discloses ‘He is nearer' (to 
man's jugular vein. 17 

Divine Beaity Shines forth at every level of 
existence and beauty is characterized by both outward 
and inward reality. And it is this beauty which is 
the essence of art and which is possible by virtue 
of contemplation of things. It 1s precisely this 
vision af things which the profane ‘'art' essentially 
misses. "The essence of art is beauty, and beauty by 
its very nature is an outward as well as an inward 
reality...Modern European art, whatever beauty it may 
offer incidently, is generally enclosed within the 
particular psychic world of its author; it contains 
no wisdom, no spiritual grace, &s for modern science, 
it neither possesses nor demands any beauty. Being 
purely analytic, it scarcely opens its eyes to a 
contemplative vision of things. When it studies man, 
for instance, it never contemplates his entire nature, 


which is at once and the same time body, soul ana 


15. My own translation, 


16. Farid, Khwaja Ghulam Diwan-i-Farid, compiied 
and translated by 
Maulvi Aziz~ur-Rehman, 
p.756 


17. My own translation. 
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Spirit. If we make modern science responsible for 
modern technology, it is at the very basis of a whole 
world of ugliness...Perhaps the greatest lesson 
traditional art can teach uS is that beauty is a 
criterion of truth. "18 And the spiritual vision of 


things is “a vision which has its source in tawhid."19 


Beauty is Divine and like Divinity it is 
all-embracing. "According to a well-known saying of 
the Prophet; 'God is beautiful and He loves beauty'... 
Beauty is therefore a Divine OQuality...reflected in 
whatever is beautiful on earth. Some scholars will 
perhaps object that the beauty referred to tin the 
hadith is of a purely moral character, but there is 
no reason why we should limit the import of the 
hadith in this way, ner why the Divine Beauty should 
not shine forth at every level cf existence. No doubt 
Divine Beauty is incomparably exalted above physical 
as well as moral Beauty, but at the same time nothing 
beautiful can exist outside the dominion of this 
Divine Qaulity: that ‘God is beautiful and He loves 
beauty ‘means that He loves Hiss own reflection in the 
world".20 Khawaja Farid expresses this idea in these 


beautiful verses:- 


pa ptggectishs Fp Ancumedlah dye 


2 plac pa Lon ysh Cob by oI GEL 


18. Burckhardt, Titus Mirror Of the intellect, 
pp. 216-217 


19. Ibid p. 218 
20. Ibid p. 216 
21. Farid, Khawaja Ghulam Diwan-1i-Farid compiled 


and translated by Maulvi 
Aziz-ur-Rehman, p.22 
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(Translation) 


The move of the Primordial Beauty iS gueer; 
the style is subtle, the manner is novel. Himself is 
the lover: is Himself rival. Has won the world by 
becoming heart-ravisher. 22 

: Tt is this Divine Quality, Beauty which makes 
both beauty and truth inseparapdle from each other. 
“In more géneral terms, each Divine Quality contains 
all the others, for they all refer to the one Essence. 
In this way, beauty implies truth (hagg) and truth 
implies beauty. There is no real beauty which does 
not have truth concealed in it, and there is no real 
truth from which Freauty does not emanate....According 
to a higher level of meaning...art is a science 
because it opens up a way of contemplative knowledge 
whose ultimate objective is Divine Beauty, and science 
is an art insofar as it is oriented towards unity and 
therefore possesses a sense of equilibrium or harmony 
which cannot but lend it beauty."23 It is a fact that 
“the elements of beauty be they visual or auditive, 
Static or dynamic, are not only pleasant, they are 
above all true and their pleasantness comes from 
their truth...To be sure, the sensation of the beauti- 
ful may in fact be only a pleasant experience, depend- 
ing on the degree of receptiveness; but according to 
its nature and of course by virtue of its objective, 
it offers to the intellect, in parallel with its 
musicality an intellectual satisfaction, and thus an 


element of kKnowledge."24 This is the reason that 


22. My own translation. 


23. Burckhardt,Titus Mirror Of the fnteliect, 
p.216 
24. Schuon, Frithjof Esoterism As Principle 


And As Way, pp.180-181 
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Beauty, being perfection, through qualities of 
regularity and mystery, "stimulates and at the same 
time appeases the intelligence and also a sensibility 


which is in conformity with the intelligence". 25 


Beauty by virtue Of perfection is both 


regularity and mystery and it reflects Divinity. "The 


Prophet said: 'God prescribed that everything should 
be accomplished to perfection'+-we might also translate: 
‘in beauty’... The perfection or the beauty of af 


thing lies in its praising God; in other words, it is 
perfect or beautiful in so far as it reflects a 
divine quality. Now we cannot realize perfection in 
anything unless we know that a thing can be a mirror 
of God...an assent to or a contemplation of Divine 
Unity". 26 The remembrance of God manifests the 
archetypes contained in the Divinity." ‘Everything on 
earth is accursed except the remembrance of God', said 
the Prophet...things are accursed--or perishable---in 
so far as they are purely outward and externalizing, 
but not in so far as they actualize the rememberance 
“of God and manifest the archetypes contained in the 


inward and Divine Reality".27 


Beauty by eveking the Infinite, limitless 
essentially liberates and makes man taste real freedom. 
"Beauty, even the beauty of a simple object, of a 
modest flower or a snowflake, suggests a whole world; 
it liberates, whereas ugliness as such imprisons,., 
Under normal conditions beauty evokes the limitlessness 
ang at the same time the equilibrium of concordant 


t 


possibilities; thus it evokes the Infinite and also, 


25. Ibid p.177 


26. Burckhardt, Titus Mirror Of the Intellect: 
pp. 227-230 


27. Schuon, Frithjof Dimensions Of Islam, 
p. 128 
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in a more immediately tangible way, the nobility and 
generosity which derive therefrom, a nobility that 
disdains and a generosity that scatters its gifts. 
There is nothing niggardly in beauty as such; in it 
is neither agitation nor avarice nor any constriction 
of any sort. "28 Rather, it has ‘a perfume of infinity, 


an imprint of the aboslute'. 


Beauty is manifestation of Divine Qaulity anda 
its absence is fraught with harmful consequences for 
the modern man. “Beauty is a manifestation of the 
Infinite on a finite plane: its content may therefore 
be suprarational, but could never be irrational. The 
absence of beauty is metaphysically consonant with 
the very structure of the modern world, which exists 
by a negation (in the degree possible) of Principle: 
and tne fact this deficiency is one of the most 
salient characteristics of the modern industrial and 
utilitarian civilization in all its aspects...the 
world over. The intuition and comprehension of beauty 
require the operation of specific inteilectual 
faculties which are in a state of failure or paralysis 
with many people today, whe can hardly conceive even 
the possibility of beauty beyond certain rudimentary 
fragments...and man, having all but effectively 
eliminatec--if not exterminated--the earthly reflections 
of supernatural beauty, iS now vitiating, physically, 
chemically and psychically, what remains of natural 
beauty, With an arrogance and spiritual blindness on 


a scale unmatched in the days of Sodom or Babel. "29 


Both beauty and love reflect the Inward in the 


Outward world and both stand for the same reality!'A1l 


28. Schuon, Frithjcof Logic And Transcendence, 
p. 241 
29. Perry Whittal N A Treasury Of Traditional 


Wisdom, pp. 659-660 
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that is beautiful comes from the Beauty of God', says 
a hadith. Moslems readily affirm the link between 
beauty and love and show little inclination to 
dissociate these two elements which for them are but 
the two faces of one and the same reality; whoever 
Says beauty, says love, and conversely...the hadith 
just guoted really contains the whole doctrine of the 
earthly concomittances of the love of God, in conjunc- 
tion with the following hadith: 'God is beautiful. 
and he loves beauty; this is the doctrine of the 
metaphysical transparency of phenomena. This notion 
of beauty or harmony, with all the subtle rythms and 
symmetries which it implies, has in Islam the widest 


possible significance: 'to God belong the most beauti- 


ful Names', says the Qoran more than once, and the 
virtues are called ‘beautiful things' (husna) ‘Women 
and perfumes :; Spiritually speaking these are forms 


and qualities, that is to say, they are truths that 
are both dilating and fruitful, and they are also the 
virtues which these truths exhale and which correspond 
to them within us."30 The essentiality of virtue is 
that it "makes of the soul a mirror of the divine 


Beauty. "31 


Love and beauty are intimately linked. "Being 
is desirable because it is identical with Beauty, and 
Beauty is loved because it is Being...knowing ourselves, 
we are beautiful; in self-ignorance, we are ugly. "32 


It is a traditional truth that "the Objectof Love is 


30, Schuon, Frithjof Dimensions Of Islan, 
pp. 127-128 


31. Schuon, Prithjof Quoted in A Treasury Of 
Traditional Wisdom, edited 
by Whittal N. Perry, 
p. 661 

32. Plotinus Qucted in A Treasury Of 
Traditional Wisdom, edited 
by Whittal N. perry, 


p.665 
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loveliness or beauty". 33 


Khawaja Parid expresses the intensity of 


love ('ishq) for beauty in these verses:- 


Apa DBix oby me obody, A pb Le ES days ON 
54 pS yo £) Fie phen Ol as bey Cle 


(Translation) 


Farid, Beauty has looted many a homes. Hund- 
reds of Sassis and lakhs of Heers remain wandering in 


thorny forests. Witness the intesnity of love. 35 


“pita yl 4 ay» Ap |BZh-, rose spausshes aby 
(Translation) 


My life is impassible without the Beautiful 
Beloved. The longing iS increasing; the anguish is 
mounting. 37 ° 

Beauty in its archety i al reality springs ) 
from the Absolute and in a certain sense it arises 
from the Divine Love. "The archetype of beauty, or 
its Divine model, is the super abundance and equilibri- 
um of the Divine qualities, and at the same time the 
overflowing of the existential potentialities in pure 
Being. In a rather different sense, beauty, stems 


from the Divine love, this love being the will to 


33. Sterry, Peter Quoted in A Treasury Of 
Traditional Wisdom, edited 
by Whittal N. Perry. 


34. Farid, Khawaja Diwan-i-Farid, compiled and 
Ghulam translated by Maulvi Azgiz-ur- 
Rehman, p. 488 


35. My own translation. 
36. Farid, Khawaja Diwan-i-Farid, compiled and 
Ghulam translated by Maulvi Aziz-ur- 


Rehman, p.759 


37, My own translation. 
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deploy itself and to give itself, to realize itself 
in "another", thus it is said that "God created the 
world by love. Phe resultant of Love is a totality 
that realizes a perfect eguilibrium and ae perfect 
beatitude and is for that reason a manifestation of 
beauty...Thus beauty always manifests a reality of 
love, of illimitation, of equilibrium, of beatitude 
of generosity. On the one hand, love, which is subjec- 
tive, responds to beauty, which is objective, and on 
the other hand, beauty, which is deployment, springs 
from love, which is illimitation, a giving of self, 
on overflowing, and thus realizes a sort of infinitude.,. 
All terrestr:al beauty is thus by reflection a mystery 


of love". 38 


Beauty 1s essentially linked to truth, love, 
intellect and knowledge. "Beauty, being archetypal 
order, is begotten intellectually, not calculated 
empirically, and the language of symbols is consequent-— 
ly precise, not arbitrary--a matter of truths, not 
tastes, In beauty is found the harmonious symmetry 


between being and knowing, love and knowledge". 39 


Beauty is intimately linked with the doctrine 
of Shahadah. "This supreme synthesis of Islamic 
dectrine is, first of all, a Statement about the 
Divine Nature as being One, beyond all duality and 
otherness and, second, as being the Source of all 
reality, beauty, and goodness, of all that is positive 
in the universe. The testimony means also that "there 


is no reality but the Divine Reality," "there is no 


38. Schuon Frithjof£ Logic And Transcendence, 
pp. 241-242 


39. Perry, Whittal N A Treasury Of Traditional 
Hisdom, p.660 
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beauty but the Divine Beauty, 40 etc. Khawaja Farid 
considers ‘Divine Nature as being One, beyond all 


duality and otherness', He says:- 


Ob LA, ga. ELS Say oe Oly zo dng thy 
41- SF Ap Saye OE Jy orl Glbs, 6 ee bay ee 


(Translation) 


Beautiful unity is passionate affections, 
relishing tunes and lyrics of love itself. Multiplicity 
is ugly with hideous manners, Heart be manly restrained 
from the otherness. 42 


43- gl to7~_3lLa rye SG lit Ce 


Coranslation) 


The forged, fake beauty is perishable. 44 


Now the Divine Nature as Beauty is the Source of all 


beauty. Khawaja Farid says:- 


| pe a .. , 
yl RAE Sypris pe vlL=ayp Y Axper bp ap 
(Translation) 


Laudation to the conduct of the Beautiful; who 
descendeth in each form. 46 


40. Nasr, Seyyed tlossein God: Article in Islamic 
Spirituality Foundations 
edited by Seyyed Hossein 
Nasr p. 313 


41. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.851 


42. My own translation, 


43. Farid, Khwaja Ghulam Diwan-i-Farid, compiled 
ana translated by 
Haulvi Aziz-ur-Rehman, 
p.95 


44. My own translation. 


45. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 


4G ay ows Louryabgutiinn Maulvi Aziz-ur-Resvan,p.56 


4 7- ARH dl on ‘ (Ala la~ey— a Aus s js Ep i= 
(Translation) 


The unity iS Manifest in all things. The 
Beautiful manifest is Himself Manifestation. 48 


=) , > 
Hoy gli GL2 pias Sylimayp Geba ge 
(Translation) 


The essential Beauty, Hijazi Light plays the 
game of pride and humility. Sincerely reflect and 
understand. He has come in the city of Kot. {Kot 
Mithan). 50 


. ob : : t 
ae Zine y Up row ASB Ly Cte 
(Translation) ; 


The varied colors of Being are strange; the 
modes of Primordial Beauty are strange. The colorless 
in each and every color is strange. God is Glory! Gad 


is Glory. 52 


47. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.1l 

48. My own translation. 

49. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
p.92 


50. My own translation, 


Sl. Farid, Khawaja Ghulam Diwan-i-Parid, compiled 
and translated by 
Maulvi AZiz-ur-Rehman, 
p.503 


52. My own translation, 
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Beauty is Pivine which heles man in the realization 
of his essence. "Beauty, whacever use man may make of 
fundamentally pelongs to its Creator, who through 
it projects ints the world cf appearances something 
of His Being. The cosmic, and more particularly the 
earthly funerion of beauty is to actualize in the 
intelligent and sensitive cresiture the recollection 
of essences, and thus to open the way to the luminous 


Night of the one and infinite Essence." 53 


Now this doctrine of Shahadah, tawhid, Oneness 
of Being or Oneness of Bsauty is reelized by the 
Numan soul in its march towards its primordial perfec- 
tton. "The first Tslamic testimony (Shahadah), which 
contains all metapnysics and which also possesses the 
power ta operate the transformation cf the human soul 
in the direction cf its primordial perfection is La 
ijlaha illa ‘Liah (there is no divinity but God, but 
Allah)...the testimony is the means of integration of 
the human being in the light of the Oneness whitch 
belongs to God alone...To be a Muslim is to accent 
this Divine Oneness not only as a theological assertion 
but also as metaphysical truth and a living spiritual 
Reality which can operate a transformation in the 
human soul in the direction of perfection. All the 
levels of Islamic Spirituality are related to degrecs 
of realization cf this tawhid", 54 The novice under 
the guidance of his - Spiritual Master (murshid) attains 


the consciousness of beatitude. Khawaja Farid says:- 


53. Sechucn, Frithszoft Logic And Transcendence, 
pp. 195-196 


54. Nasr, Seyyed Hessein God: Articie in Islamic 
Spirituality Foundations 
edited by Seyyed Hossein 
Nasr, p. 313 
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Alo. | 3 
POR aoe ep AL GU San 9 oy Lae 
(Translation) 


hat tradition love has taught me. Divine 
Beauty 185 visible everywhere. 56 


pe pe ks We aig HK peady 4 hems 
eo (eee | bl Cf-S ey asi She syy sla gf 
(Translation) 


Fakhr-e-Jehan has accepted me. Have become 
acquainted with all mysteries. Radiant Beauty 1s 
Witnessed everywhere. The hidden secrets have been 


disclosed. 58 


opt , bop gee ; 

eH pypdbaohan po yy HZ OUS.5 Jie, ola 

59- Shr ay f3lWa pe gles ee pg Lee Ops Ded ipm Ban 
(Translation) 


Wherever I see cpenly there appéars to be 
mystery. All Beauty and its elegance is evident. All 
painfulness seems painlessness. Oneness of Being made 
me discover noble tradition. 60 


55. Farid, Khawaja Ghulam Diwan-1-Farid, compiled 
and translated by 
Maulvi Azia2-ur-Rehman, 
p.81l 

56. My own translation. 

57. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Azlz—-ur~-Rehman, 
p. 208 

58. My own transiation. 

59. Farid, Khawaja Ghulam Diwan-i-Parid, compiled 
and translated by 
Maulvi Aziz-~-ur-Rehman, 
p. 696 


60. My own translation. 
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Is heauty the absence of ugliness or is it 
through its own content? Metaphysics lends to beauty 
lts owWn content and considers ugliness aS a state 
which obstructs the manifestation of Divine Beauty. 
"Ugliness iS, very paradoxically, the manifestation 
of a rélative nothingness: of a nothingness which can 
affirm itself only be denying or eroding an element 
of Being, and thus of beauty. This amounts to saying 
that, in a certain fashion and speaking elliptically. 
the ugly is less real than the beautiful, and in 
short that it exists only thanks to an underlying 
beauty which it disfigures;:; in a word, it is the 
reality of an unreéality, or the possibility of an 
impossibility, like all privative manifestations". 61 
Khawaja Farid considers the distinction between 
beauty and ugliness as a false pretext for not seeing 


the reality or oneness of Beauty.-He says:- 


+ 
62-3 lets Asie Js LP bj ao Cale ola pe pity 5 
(Translation) { : ‘ 


Beautiful or ugly is mere pretension. Keep 
your understanding posited on Onenss. 63 


Ay Bay or Biv 8) phn 


(Translation} 


Beauty and ugliness are manifestation of the 
Self. The lovely colorless is in each color. 65 


61. Schuon, Frithjof Esoterism AS Principle 
And As Way, p.18l 


62. Farid, Khawaja Ghulam PBiwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p.733 


63. My own translation, 


64. Parid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by WMaulvi 
AzZiz-—-ur-Rehman, p. 20 


65. My own translation. 
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A perfection of heauty in its totality leaves no room 
for ugliness which is merely a disegquilibirum in the 
world an@ has no self-subsistent reality. From. the 
metaphysical point of view, "the Creation, or the 
worid which in its disequilibriums contains ugliness, 
but is heauty in its totality. This totaiity the 


human soul does not realize, save in holiness. "66 


66. Schuon, Frithjof Logic Ang Transcendence, 
Pp. 241 


Chapter Nine 


Metaphysics Of Good. 
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‘There 15 nothing in supra-sensory , sensory, 
and imaginal existence but the Real, for eveything 
comes into existence from the Real, and tne Real 
brings nothing into existence but the Real...Evil 
is the opposite of geod ana nothing emerges from 
good but good; evil is only the nonexistence of 
good. Hence all geod is existence, while evil is 
nonexistence, since it is the manifestation of that 
which has no entity or reality...."Iqnorance" 
{jahl} consists ef the lack of knowledge, nothing 
else. Hence it is not an ontclogical Gguality (amr 
wujud). Nonexistence is evil, and in itself 
nonexistence is ugly, wherever it might be supposed 
That is why the sound report has reached us chat 
the Prophet said in supplicating his Lord. "The 
good, of all of it, is in Thy hands, while evil 
does not go back to Thee". Hence he did not ascribe 
evil to Him. Were evil an ontolegical quality, its 
coming into existence would go back toe God, since 
there is no agent but God. Hence all of existence 
is, good, since it is identical with the Sheer Good 


(al-khayr al mahd), who is God'. 


Ibn ‘Arabi. 
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Metaphysics speaking, the Supreme Reality is 
both absolute and infinite. The Infinite expresses 
potentiality and thereby coincides with All-Possibility. 
It gives rise to Universal Radiation. The Supreme 
Principle is the Good or the ‘Sovereign Good! for 
every good manifests its essential nature. "Therefore, 
if we call the Supreme Principle the Good, Agathon, 
or if we say it is the Sovereign Good that is the 
Absolute and hence the Infinite, it 1S not because we 
paradoxically limit the Real but because we know that 
every good stems from it and manifests it essentially, 
and thus reveals its Nature. Assuredly it can be said 
that the Divinity is "beyond good and evil”, but on 
condition of adding that this "beyond" is in its turn 
a "good" in the sense that it testifies to an Essence 
in which there could se no shadow of limitation or 
privation, and which consequently cannot but be the 
absolute Good or absolute Plenitude; all of which is 
perhaps difficult to explain, but not impossible to 


conceive". 1 


The positive phenomena of good points toward 
the Supreme Reality which is the Sovereign Good, "The 
"Sovereign Good" is the First Cause inasmuch as it is 
revealed by phenomena that we term "good" precisely, 
which is to say that the real and the good coincide. 


Indeed, it 15 positive phenomena that attest to the 


Supreme Reality, and not negative, privative or 
subversive phenomena; the latter would manifest 
nothingness, "if it existed", and do so in a certain 


indirect and paradoxical respect, in the sense that 


nothingness corresponds to an end thatis unrealizeable 


i. Schuon, Frithjof Survey Of Metaphysics And 
Esoterism, p.16 
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but nonetheless tends towards realization". 2 


The modes cf the Sovereign Good are understand- 
able from the relaticnships of Transcendence or 
Abscluteness and Immanence or Infinitude. The first 
relationship considers God alone as the Gocd and the 
second relaticnship considers God as the Source of 
all goodness. "According to the first relationship, 
God alone is the Good; He alone possesses for example, 
the quality cf beauty: compared to the divine Beauty, 
the beauty of a creature is nothing, just as existence 
itself is nething next to Divine Being; all this from 
the point of view of Transcendence. The perspective 
cf Immanence also starts from the axiom that God 
alone possesses both the qualities and reality: but 
its conclusion iS positive and participative, and 
thus it will be said that the beauty of a créature-- 
being beauty and net its contrary--is necessarily 
that of God, since there is no other; and the same is 
true for all the other qualities, without forgetting, 
at their basis, the miracle of existence. The perspec- 
tive of Immanence dces net nullify creaturely qualities, 
as does that of Transcendence, but on the contrary 
makes them Givine, if one may so express it”. 3 From 
the transcendence point cf view, to consider Absolute 
"Beyond good and evil" is to say that It is the Good 


in itself for every manifested: good is limited by 


another manifested gocd. "God alone is unique because 
He aloné remains outside of manifestation". 4 

2. Ibid 

3 Ibid p. 17 


4. Ibid p.27 
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The question of universal Manifestation gives 
rise to the problem of evil. "To say Absolute 1s to 
say Reality and Sovereign Good; to say Infinite is to 
say in addition communiction, radiation, and in 
consequence, relativity; hence also differentiation, 
contrast, privation; the Infinite is All-Possibility. 
Atma wills to clothe even nothingness, and it does so 
by and in Maya. It is necessary to distinguish between 
the Good in itself and the manifestation of the Good: 
the Good in itself has no opposite; but once it is 
reflected ain the manifested order, which 1s the 
cosmic order, it appears in the form of a given good 
and this particularism necessarily implies the 
possibility of a given evil; relative good can he 
produced oniy in a world of contrasts."5 The Sovereign 
Good by keing Absolute is infinite and it is its 
intrinsic nature to communicate and radiate. "Tt is 
the nature of the Good to wish to communicate itself: 
to say Good is to say radiation, projection, unfolding 
gift of self. But at the sime time, to say radiation 
is to say distance, hence alienation or impoverishment: 
the solar rays QGim and become lost in the night of 
Space. From this arises, at the end of the trajectory, 
the paradoxical phenomenon of evil, which nonetheless 
has the positive function of highlighting the good a 
contrario, and of contributing in its fashion to 


equilibrium in the phenomenal order".6 


The Infinite is All-Possibility, Logically, it 


contains the possibility of its own negation which is 


termed as evil. "Evil is the "possibility of the 
impossible", lacking which the Infinite would not be 
5. Tbhid p. 27 


the Infinite; to ask why All-Possibility includes the 
possibility of its own negation--a possibility always 
reinitiated but never fully actualized--1is like 
asking why Existence is Existence, or why Being is 
Being". 7 

Being and the Good are identicai. Evil hes no 
subsistent reality. Metaphysically speaking, "evil 
has no being in itself, whereas the Good is the being 
of all things. The Good is That which is; Being and 
the Good coincide." 8 Every man carries within himself 
the possibility of reaching the Good and thereby to 
Beatitude. "As we have said, evil has no being in 
itself--it possesses it only on loan and in its 
neutral substance--~whereas the Good is the being of 
all things: Being is thus synonymous with the Good, 
as certain Sufis have pointed out. Every man partici- 
pates in Being through his existence and his faculties 
and carries it so to Speak within himself: every man 
has within himself access to the Good and thus to 
Beatitude: "the Kingdom of God is within you".9 Thus, 
evil, in the ultimate analysis, is unreal and in 


reference to the Real it has no reality. 


The phencmenon cf evil cannot be essentially 
understocd by ordinary thinking for the latter lacks 
the metaphysical concept of the Real: Universal, 
Absolute, Substance, Infinite, Ali-Possibility, 
Perfection, Self, Necessity, Freedom and the Sovereign 
Good. AS a consequence, the relativity of evil has 
turned into a false absolute. Its opposition to qood 


is also construed as absolute. The modern man concerns 


7. Ibid p. 16 
8. Ibid p. 70 


9. Ibid p. 75 
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himself, if it all, with the horizontal dimension of 
evil which merely expresS a moral or sentimental 
connotation. He divests it from the vertical plane 
and attaches fundamental sygnificance to the social 
domain. The metaphysical connotation of evil -that it 
tends to oppose the Real is distorted by the faulty 
assumptions of empiricism, pragmatism and positivism. 
The divergent trends of contemporary philosophy 
complicate the situation further. Even modern philoso- 
phy of religion by its profane methodology baits 
human understanding on the subject. From pure metaphy- 
Sics to the present impure philosopny, the comprehen- 
Sion of evil has witnessed a major fall from the 


highest pedestal of tne Real. 


Khawaja Farid's metaphysics starts from the 
idea that the Supreme Reality is absolute and infinite. 
Infinite coincides with All~Possibility and gives 
rise to universal Manifestation. The metaphysics 
concludes with the idea that nothing exists outside 


the Absolute. He says:- 
ten at pl = 5 Ip! > pe scety al 
10- ($a 9 pager (By apo Yom yp Bl. Ayu 
(Translation} 
Discord tne style of apprehension and risk. 
There 1s no other except One God. In the interior and 


the exterior there is the everlasting existence of 
Truth, the existence of Reality. 11 


10. Farid, Khawaja Ghulam Diwan-i~Farid, compiled 
and translated by 
Maulvi Azlz-ur-Rehman, 
p.220-21 


ll. My own translation. 


aa Les yy Un a CG yer Laces AS 


(Translation) 


Understand reflectively and do not consider it 
as other. All form is His Glory. The openly manifest 
Friend is the First, the Last, the Outward and the 


Inward. 13 

Now, Haga (Truth or Reality)is also Beauty and 
the Sovereign Good and it is anti~-metaphysical to 
impute reality to ugliness and evil. The Absolute is 


the Source of all manifestation. He saysi- 


pe Sloofedy ely A GES Ge dL Gs 
Bd Set aileny pe clagiy- daa Ab yb 
Translation 7 ~ 


True and faise is all Truth, all Reality. But 
this secret is very complex. Friend is; friend is, 
friend is; friend: beautiful, ugly, virtuos and 
wicked. 15 

It is the radiation of beauty and goodness 
permeated with the intensity of love ('ishq) which 
brings ugliness and evil back to the primordial 
Beauty and initial Good. This metaphysical truthn 


causes bewilderment that prompts Khawaja Farid to 


12. Farid, Khawaja Ghulam Payam Farid, compiled 
and translated by Dr. 


Mehr Abdul Haq, p. 521 


13. My own translation, 
14. Farid, Khawaja Ghulam Payam Farid, compiled 


and translated by Dr. 
Mehr Abdul Haq, p. 534. 


15. My own transiation. 


sayi- 
secslia clo» (Be ot Lg ony at | BOK ae — 
16 - ate Us lhacusewnluac 
{PTranslation) 


Hear and understand youdevout, ascetic: these 
pronouncements of Love are strange. Strange are sins; 
strange are the sinners. Phe pious and everlasting 
deeds are stange. 17 


He categorically reiterates this metaphysical 


vision in these verses: 


OYA CLS Oy dns rps Uys (IAB a ogre Ol | 
Lag rb y lass | paps ope YP DE Sup DS 
ys ON UI OIE Lage ¢ Lal ve pa orp 
Op (By Ai Ops wok Weis as Le LS 

13 - Cyd pag So ip—se gly Se ol) Bayle ale On 


Sones fon) 


We are the great enthralled galandars. At 
times we are mosque, at times we are temple. At times 
we become thieves, at times we become swindlers; at 
times we become repentant and regretful. At times we 
become pious devouts, at times we soil in sinfulness 
and wickedness. At times evil, at times good natured; 
at time we are astray, at times we are guide. 
Undoubtedly, we are few gnostics who are the Book of 
ultimate secrets and mysteries. 19 


16. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi AZlz-ur-Rehman, 
p- 65 & 74 

l7?. My own translation. 

18. Parid, Khawaja Ghulam Payam Farid, compiled 


and translated by ODr. 
Mehr Abdul haq, Pp. 
496-497 


19.0 My own translation. 
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The intreduction of the religious element 
posits the necessity of relevation which restores 
the "Word that was lost" and by virtue of emotivity 
helps one to perceive concrete aspects of evil. 
"Emotivity manifests and allows one to perceive 
those aspects of a good or an evil which mere togical 
definition could not manifest directly and concretely: 
these are tne existential, subjective, psychological, 
moral and aesthetic aspects, either of truth cr of 


error; af virtue or of vice".20 


Is this evil of remoteness absolute? Does the 
good of radiation compensates far the evil of remote- 
ness? The evil of remoteness is not absolute and the 
good by radiation does compensates for the evil of 
remoteness by bringing it back te the initial Good. 
“But the good of radiation compensates for the evil. 
of remoteness, and this is proved by the Apocatastasis 
which brings every evil back to the initial Good. In 
the total Universe and in the procession of the 
cosmic cycles, evil is reduced to an almost fleeting 
accident, no matter how important it may be to those 


beings who undergo it or witness it". 21 


Can God abolish the very possibility of evil? 
From the metaphysical point ef view, the answer is 
in the negative for the possibility of evil is ineclu- 
ded in the Total Possibility or Universal Possibility. 
"God can abolish a given evil, but notevil as such; 


any evil, hut not the very possibility of evil. For 


any possibility of evil is contained within All- 
Possibility over which God-~the creative Personal 
20. Schuon Frithjof Survey of Metaphysics and 


Esoterism, p. 190 


21. Schuon; Frithjof Survey of Metaphysics and 
Esoterism pp. 65-66 
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God--has no power, since All-Possibility belongs to 


the Divine [Essence Ttself, and the Essence comes 


"before" the person: 


comes "before" Being; 


Beyond--Being or Non-Being 


the Supra-personal Divinity 


determines the Personal God, and not the other way 


round."22 


The Possibiiity 
radiation of the Good 


such an alienation is 


evil arises due to the 


itself and paradoxically 


necessary for the attainment 


of Supra-rational equilibrium. The process places 


‘our real centre in God' 


and makes uS witness ‘in 


the name of God, of the vicissitudes of cosmic outward- 


ness,' 


Khawaja Farid accepts the relativity of evil 


which is the possibility of a given evil produced 


in aworld of coantrasts. 


through and beyond the 


The soul Starts its journey 


cosmic manifestation by a 


firm resolve to gain victory over evil as such and 


to ultimately identify 


expresses his own step 


verses: - 


Ut PEDAL OI oy 
gli Ore Pp le ot Ge 
(lis b-S 055 yl Ops 
voor y Le Ae § oe 
WOES be ee tae = 
(Pt 89) EQ OD 


22. Schuon, Frithjof 


with the Good. Khawaja Farid 


taking in these emphatic 


(La ete | Oey Leones 
Qh rh fpf ple Gk 
(A igs eB te ey = 
—— L_. a oa (gaert an 
ay SA ee gos 
ve AROS AlAs ¢ oF! 
DUS A Juak ol EN 


Survey of Metaphysics and 
Esoterism, p. 65 
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7] 


> 
: es ’ 


gh iy bicep = Ay yp eS eh ey 
AS- glewyles Up Sor up bs OU dy en es 


(Translation) 


From wicked lust and thieving fraud 


Preserve me in vour mercy, Lord. 


All evil ways and evil deeds 


Have I a thousand times abjured. 


As I repent my many sins, 


With your forgiveness me reward. 


The saints and propnets are your slaves: 
You are our mighty overlord. 


At last when fEriend and foe are one 


May I be of your grace assured. 


How ugly, foul, and full of faults 
Am I, by all to be abhorred. 


Your glory is your perfect grace, 


While I by countless faults am flawed. 


How bitterly IT weep and moan 
When I my long-done sins record. 
On Doomsday, rising from the grave, 


Those sins will sound in disaccord. 


Through you alone can poor Farid 


Salvation's vessel hope to board. a4_ 


He invites man to remember the primordial 


lesson by looking within his soul. He says:- 


23. Farid, Khawaja Ghulam Diwan-1-Farid, compiled 
and translated by Maulana 
Nur Ahmad Khan Faridi, 
pp. 415-418. 


24, Shackle, Dr Cc Fifty Poesm Of Khawaja 
Farid, Introduced and 
translated in English 

VERSE, Dp. 6 
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pr L. oly deel Be 


»! Ls | pals Bw wiedala oie 


A5- pA al.4A. — 
(Translation) 


Undoubtedly you belong to the Original world. 
You lose yourself at times by eens uncouth and 
sometimes Sinner and transgressor. 26 . 


It is love and intensity of suffering which helps 
one in conquering evil which essentially is duality, 


separation and otherness. He says: - 


ayAypty Bip —ly A wl 00 att dey 2 odd 
at EP yg Ol PE Lay ty 
(Translation) 


Farid, may the anguish be constant which 
wipes out Sins of duality. There is yearning and 
bewitchment to reach the city of. Love."28 


The soul (nafsiunto the Realm of Love experien- 
ces the fading away of the contours of relative good 


and relative evil. Khawaja Farid says:- 


. ; __ “Ls, 
(Translation) 


I swear by the One that it is for the sake of 


25. Farid, Khawaja Ghulam Payam Farid, compliled 
and translated by O.Dr. 


Mehr Abdul Haq, pp. 
512-513. 

26. My own translation. 

27. Farid, Khawaja Ghulam Payam Farid, compiled 
and translated by Dr 
Mehr Abdul Haq, p. 423 

28. My own tranglativn. 

29, Farid, Khawaja Ghulam Payam Farid, compiled 


and translated by Dr 
Mehr Abdul Haq, p.73 
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the One that goodness has been forgotten and evil 
has escaped the memory,'"30 

The Spiritual Master (murshid}) heightens the discipie's 
intensity of love ('isnhq) and makes him exist beyond 


good and evil. Khawaja Farid says:- 


ee we Le A yc Op Re? 
51 - Lau! h =< L.._ (ha J ‘c (24 tS ad 


(Translation) 


From the hands of the cup-bearer, I drank the 
goblet of love, Oneness became overpowering; forgot 
infidelity and Islam. "32 


It is here that the soul (nafs} attains individual 
realization by attaining perfect individuality. 


Khawaja Farid says:- 


Syl ba <3} Lo bl yy LN Cot 
33 ~ edty—— dey —3 PL Ay Libs SLi ar 4 


(Translation) 


Whoever found the Beloved in the temple of 
heart, got purged frem all affliction and sin. By 
meditation attained permanence. Farid subsists without 
particularism."34 


30. My own translation. 
31. Farid, Khawaja Ghulam Payam Farid, compiled 


and translated by Dr 
Mehr Abdul Haq, p. 499 


32. My own translation. 
33. Parid, Khawaja Ghulam Diwan-1-Farid, compiled 


and translated by Maulvi 
Azaiz—-ur-Rehman, p.340 


34. My own translation. 
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Chapter Ten 


Metaphysics of Light 
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‘The Real is sheer Light.' 


ITbn' Arabi 
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Khawaja Farid refers to the Real Beauty or the 
Primordial Light which is the Absolute as the 
Essence (al-ahadiyah}). The Absolute Reality or the 
Supreme Light also understood as the Light of 
lights is indefinable but is designated as Haqq 
(Truth or Reality) which is unknowable. "Being or 
Light is that which by its very nature finds itself, 
though it cannot be perceived i.@., embraced 
encompassed, and understood--by "others". First, 
because there is nothing other than Light that 
might do the perceiving, There is only Light, 
which perceives itself. Second, because if we 
accept that certain things "exist". or that there 
are rays of light shining in an area which we can 
call the Void, these things or rays can only 
perceive themselves or their likes, not something 
infinitely greater than themselves of which they 
are but dim reflections. The shadow cannot perceive 
the sunlight, and the sunlight cannot embrace the 
Sun. Only the sun knows the sun. "None knows God 


but God." 1 


How does the principle of relative lights 
emerge from the Absolute Light? It is the essential 
nature of the Absolute or Light to manifest Itself 
and it is by virtue of this essentiality that the 
cosmos came into existence which is the shadow of 
the Absolute. The cosmos constitutes ‘degrees of 
irradiation and effusion of this Primordial Light 
which shines everywhere while remaining immutable 
and forever the same,' Khawaja Farid refers to the 


Primordial Light and Its refractions in cosmic 


1, Chittick, William Cc The Sufi Path Of 
Knowledge, p.?7 


manifestation in these verses:- 


olin Ch db yps PR 
PEO Rip Ba BL apt pildescos 
boy gy aba was Xho gh pen Bo bees Bay 
Upo FLEW 
(Translation) 


All is the splendour of Primordial Light. 
Understand and recognize and do not consider it 


non-divine: all form is sure manifestation, Bo 
ascertain, don't ramble. Kaabah (House of God), 
Qibla {direction of prayer), Pair {idol temple), 
Dawara (Sikh place of worship), mosque, temple are 


identical Light. 3 


It is the principle of relative lights which makes 


us understand the Absolute as the Divinity 
{al-wahidyah). 


Khawaja Farid following Ibn‘ Arabi identifies 
Light with Being and considers all creation or 
manifestation as rays reflected from the Primordial 
Light. "Tbn al'tArabi identifies Light with Being 
and employs the symbolism of visible light to 
explain the relationship between Being and 
non-existence. God is Light and nothing but Light, 
while the things are so many rays reflected from 
Light's substance. In one respect they are Light, 
Since nothing else can be found; in another respect 
they are darkness, since they are not identical 
with Light itself. But darkness has no positive 
reality of its own, since its defining characteristic 


is the absence of Light. In the same way the defining 


2. Khawaja Ghulam Farid Payam Farid, compiled 
and translated by Dr. 
Mehr Abdul Haq, p.5356 


3. My own translation. 
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characteristic of each existent thing is its absence 
of Being. Theugh it reflects Being in one respect, 


it is non existent in another. He not He.'"4 


The Primordial Light is unknowable in itself 
but ait becomes manifest and knowable through 
existence and knowledge. “According to the Koran, 
"God is the Light of the heavens and the earth" 
(24:35), and for Ibn al-'Arabi as for other Sufis, 
His light becomes manifest not only through existence 
but also through knowledge. Thus Ibn al'Arabi defines 
tajalli or God's "self-disclosure," in the broadest 
epistemological sense of the term, as "the lights 
of unseen things that are unveiled to hearts"...Among 
the many forms of light or divine self-disclosure 


which becomes manifest in the cosmos is the light 


of knowledge, "which dispels the darkness of 
ignorance from the soul. "5 

As we have seen, Light manifests both in 
existence and knowledge. "God's Being is Light 
(nur)...The impossible thing or nothingness is 
darkness (zulma), and the existence of the cosmos 


is a domain of brightness or shadow between the 
two".6 Just as Being is the manifest, likewise 
Light is manifestation and it is through it that 
all manifestation takes place: "There is nothing 
Stronger than light, since it possesses manifestation, 


and through it manifestation takes place. Everything 


has need of manifestation, and there is no manifes- 


tation without light". 7 All light is also knowledge. 


4. Chittick, Williamc The Sufi path OF 
Knowledge, p. 7 

5. Ibid p. 196 

6. Ibid p. 213 

‘7. Arabi, Ibn Quoted in The Sufi 


Path O€ Knowledge, pp. 
215 
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"Just as light is being, finding, and manifestation, 
so also it is knowledge which...is a "light which 


God throws into the heart of whomsoever He will."8 


Thus, God, self-disclosure implies both existence 
and knowledge i.e., ontological and cognitive. [In 
the ultimate analysis, "God's “Being" ig identical 


with His knowledge, that is, His self-—-consciousness". 


The Light verse in the Quran makes us 
understand that God's Being is Light (nur). The 
following is the text of the verse: ‘Allah is the 
Light of the heavens and the earth. His Light is as 


a niche wherein is a lamp. The lamp is in a qlass. 


The glass is, as it were, a shining star, (This 
lamp is) kindled from a blessed tree, on olive 
neither of the East nor of the West, whose oil 


would almost glow forth (of itself} though no fire 
touched it. Light upon light, Allah guideth into 
His light whom He will. And Allah speaketh to mankind 
in allegories, for Allah is Knower of all things. 
(24:35). The verse also gives us ‘the symbolism of 
the prayer-niche, symbol of the mysteries of the 
Divine Light and of its modes of presence = or 
immancence', “Tn its intrinsic meaning the Light 
Verse refers to the doctrine of the Self and of the 


refractions of the Self in cosmic manifestation. "16 


Does the Light verse suggest the Absoluteness 
of God or His Omnipresence? Iqbal thinks that the 
Light Verse refers to the Absoluteness of God and 
if we interpret it in the sense of Omnipresence 
than it shall lend itself to pantheism, He says: 


"it may, however, be said that the history of 


8. Chittick, William Cc The Sufi Path of 
Knowledge, p. 215 


9. Ibid p. 212 


(10. Schuon, Frithjof Dimensions Of Islam, 
p. 92 
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religious thought discloses various ways of escape 
from an individualistic conception of that ultimate 
Reality which is conceived as some vague, vast, and 
cosmic eiement, such as Mlight....No doubt, the 
opening sentence of the verse gives the impression 
of an escape from an individualistic conception of 
God. But when we Follow the metaphor of light in 
the rest of the verse, it gives just the opposite 
impression. The development of the metaphor is 
meant rather to exclude the suggestion of a formless 
cosmic element by centralizing the light in a flame 
which is further individualized by its encasement 
in a glass likened into a well-defined star. 
Personally, I think the description of God as light, 
in the revealed literature of Judaism, Christianity, 
and Islam, must now be interpreted differently. The 
teaching of modern physics is that the velocity of 
light cannot be exceeded and is the same for all 
observers whatever their own system of movement. 
Thus, in the world of change, light is the nearest 
approach to the Absolute. The metadhor of light as 
applied to God, therefore, must, in view of modern 
knowledge, be taken to suggest the Absoluteness of 
God and not His Omnipresence which easily lends 


itself to a pantheistic interpretation."1Ll 


Iqbal's philoscphical point of view permeated 
With scientism falls short of the metaphySical one, 
therefore he does not appreciate the essentiality and 
the metaphysical implications of the Quranic identi- 
fication of God with Light. He concentrates on the 


later development of the metaphor of light and 


ll. Iqbal, Muhammad The Reconstruction OF 
Religious Thought in Islam, 
pp.63-64 


233 


misses the metaphysical meaning contained in the 
opening sentence of the verse which reads thus: 
'God is the light of the heavens and of the earth.' 
The conception of the Ultimate Reality as some 
vague, vast and pervasive cosmic element, such as 
light may have existed in the history of religious 
thought and it may have also offered an escape from 
the individualistic conception o£ the Ultimate 
Reality but it is not true to metaphysics. From the 
metaphysical point cf view, "God is necessarily the 
Archetype of all light: ‘Allah is tne Light of the 
Heavens and of the earth'."12 The centralizing 
process of light is to be symbolically understood 
as various degrees of Light which derive their 
reality from the Archetype and are thus attached to 
the Absolute. The process of individualization does 
not negate the Universal but affirms It at each 
aqegree of Reality. "'All the universes that have 
been explained is an ocean of light constantly in 
movement and conseguentiy always further new revela- 
tions appear,’ ‘Every instant He is in a.d@ifferent 
configuration'. According to this the Divine Wave 
comes from the Ipseity and returns to Ipseity. 
‘Everything came from Him and again will return to 
Him.' ‘All the affairs return to Him.' ‘God is the 
light of the earth and the heavens'. The meaning of 
these QOur'anic guetations is enough to explain what 
is meant."13 The process of individualization takes 
it credentials from the Universal. "Infinitude and 
Perfection are intrinsic dimensions of the Absolute: 
but they also affirm themselves "in a descending 


direction" and in view of cosmogonic manifestation 


12. Schuon, Frithjof Dimensions Of Tslan, Bp, 
108 
13. Arabi, fbn Kernel Of the kernel, op. 


103 
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in which case if could be said that perfection or 
the Good is the “image" of the Absolute produced by 
Radiation, thus in virtue of the Infinite. Jt is 


here that intervenes the Divine Maya, Relativity in 


divinis---the Absolute gives rise to an operative 
‘Infinitude and to a manifested Good; thus to a 
hypestatic hierarchy "in a descending direction", 
and in the final analySis "creative"....The Absolute 


is infinite; therefore Tt radiates, and in radiating, 


It projects itself...To say projection is to say 
polarization: the Infinite... at the degree of 
Maya...projects the Absolute and thus produces the 
image, from the moment there is image---this is the 
Logos---there is polarization, that 1s to say 


refraction of the Light which in Itself is undivided. 
The Good refracted, or the Logos, eontains all 
possible Perfections, it translates the Potentiality 
of the Essence into an inexhaustible unfolding of 
pessibiilties, and it is thus the divine "locus" of 


the archetypes,"14 


Iqbal's thinking that the description of Gad 
as light must now be interpreted ditferently in the 
light cf modern physics is open to serious objection. 
Metaphysical truth is permanent, universal and 
unalterable and it imparts complete certitude. It 
Cannot be based on the facts of physics which are 
non-permanent, partial and alterable and which 
impart probable certainity. In Einstein's theory of 
Relativity, for instance, the only constant character 
is the speed of light but it cannot be taken as 
absolute certainty for all times to come.,The advance- 


ment of science may iead to partial modification or 


14. Schuen, Frathjof From the Divine toa the 
Human, pp. 36-37 
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absolute reversal of the principle "Now, what would 
happen if the constant character of the speed of 
light ever came to be doubted---and there is every 
likelihood that it will be sooner or later~-so that 
the only fixed pivot of Einstein's theory . would 
fall down? The whole modern conception of the 
universe would immediately dissolve like a mirage."15 
And what would happen to the interpretations based 
on such constants? They shall also fall like ahouse 
of cards. Thus, it 15 not proper to interpret the 
Light Verse in the context of modern physics. 


Metaphysical truths need to he studied metaphysicaily. 


From the metaphysical standpoint, the metaphor 
of light as applied to God suggests both the Absolute- 
ness of Ged and His Omnipresence. The latter does 
net lend itself to a pantheistic interpretation. 
The cosmos issues forth from the primordial Light 
and there 1S no substantial or material continuity 
between the two. "If God 1S conceived as primordial 
Unity, that 18S, as pure Essence, nothing could be 
substantially identical with Haim: to qualify 
essential identity as pantheistic is both to deny 
the relativity of things and to attribute an 
autonomous reality to them in relation to Being or 
Existence, as if there could be two realities 
essentially distinct or two Unities or Unicities".16 
The reality of relative lights is nil in the face 
of Primordial Light. "Thus, all beings are God’, if 


considered in their essential reality, but God is 


15. Burckhardt, Titus Mirror Of the Intellect, 
p.28 
16. Schuon, Frithjof The Transcendent Unity Of 


Religions, p. 55 
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not these beings and this, not in the sense that 
His reality excludes them, but because in the face 
of His infinity their reality is nil". 17 The 
Principle is not modified by Manifestaticn. It 1s a 
metaphysical truth that "the principle cannot he 
affected by any determination whatsoever because it 


is essentially independent of them, as the cause 185 


from its effects. Manifestation, necessitated hy 
its principle, cannot ainversely necessitate the 
later in any way...Tt is this very “irreciprocity" 
that equally excludes all "pantheism" and all 


“immanentism."18 Metaphysically speaking, the crux 
of the entire matter is that nothing exists outside 
the Absolute. "if there were such a continuity by 
Virtue of which God and the manifested universe 
could be compared as a branch can be compared with 
the trunk from which it Sprang, then this contunity, 
or (what amounts to the same thing) the substance 
common to the two terms, would either be determined 
by some superior principle which differentiated it 
or would itself be superior to the two terms which 
it bound together and, ain a sense, included: God 
would then not be God. Now it might be said that 
God is himself this continuity, or this Unity, but 
in that case it would not be conceived of as outside 
Him, so that He is in reality beyond compare and 
therefore distinct from everything manifested, but 


without the possipility of anything being ‘outside' 


or 'beside' 'Him". "19 

17. Burckhardt, Titus An Introduction to Sufi 
Doctrine, p.29 

18. Guenon, Rene The Multiple States of 
Being, p. 128 

19. Burckhardt, Titus An Introduction to Sufi 


. Doctrine, p. 28 


It is the light 


which attracts man to the Divine Beauty or 


Light and he sees illumination every 


Farid says:- 
me y, 
bd LO peor Lic! V LL — 
(Ams Y Vo vii DL bien 
2O- oe Fle bl wr eng yi Soe 


(Translation) 


of 


love created in soul 
Primordial 


where. Khawaja 


iiyuley Go Supa 
Bp El dada sis 
pyle A. Solel 


coe ne iw, 


The sweet heartS are visible in each form. 
The lovers are seen in all friends and strangers. 
At places are viewed flowers, roses, gardens and 
springs; at places shaky and fragile bulbul is 
visible. At places are noticed straws, litters and 
thorns. All of them are scen as modes of Cne Light. 
"21 


Slee lel A) Aes 
A%—-{ ss ss , Om A 


(Pranslation) 


BL papier’ |p ah 


cbs MY pf —(>) Ase st Low aw fh any ts US 


The visible intricacies were clear; the 
luminous trutns were evident. All open and hidden 
Matters became intelligible; the difference between 


proximity and distance was 


20. Farid, Khawaja Farid, 
21. My own translation. 
22. Farid, Khawaja Farid 
23. My own translation. 


erased, 


23 


Diwan-i-Farid, compiled 


and translated by Mualvi 
Agiz-ur-Rehman, PP. 
280-282 


compiled 
Maulvi 
5 


Diwan-i-Farid, 
and translated by 
Aziz-ur-Rehman, p. 
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yy —k cpt J, rl Lie os CE oe dey yplin 
A LL. } Ls bk CQ Kpprsyp— ae gh a US 


(Translation) 


Friend is not hidden, Farid. Everywhere He 
is openly manifest. Darkness is all pervasive light. 
Only it has been named differently. 25 


Hypa ph pee Asie E35 yy QA SMO 4 Ny Seam 
2G - Sy a ciple aimee’ (team vt Cs) us Lassi 
(Translation) 


Do eradicate resentment and grief. Truly 
understand the Friend as Formless. Hiddenly manifest 
in Light Hijazi, He has manifested in each form. 27 


Ble e= eo ll ALA Wal), Wek egal Y/ po Vas bss y 
‘| soy oo wm 
AB (Mas. yee ob 3k (sBalee N91 —» 


(Translation) 


My Ranjhan is God's Light. He truly manifests 
the Attributes Of Divinity. He wears the crown of 
‘lolaak' (vaison '‘detre of whole creation). The 
laurel of ‘ta' waves over nis head. 29 


24, Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p. 709 


25. My own translation. 


26. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-—-ur-Rehman, 
p.842 


27. My own translation. 


28. Parid, Khawaja Ghulam Diwan-i-farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p. 707 


29. My own translation. 


olknl) sili ps Zs obs phe Oy pops Zola | 
— AZ lL. pit Ol ‘Wel 0 mad fon Luge. 


(Translation) 


40- isla nue 


Allcy, deception and conjectures have been 
burnt to ashes. The trace of non-divine has vanished. 
The Light-Being is openly manifest in mansions, 
streets and markets. 31 


4 . x a 5 
eo upble eR wall pao dle »Apls An. 
BAa- sy ele. ev eb Co Uy a> (Pom toe (pha 
(Translation) ° “ 


All is the splendour of Light-Manifestation. 


+ 


Either Aiman or Tur is seen. Absence has vanished; 
the Presence is openly visible. The heart has become 
one with the heart-ravisner. 33 


cajleery Ay aha ole clay Ls outs re) ae! Ao 
OE op Sy pte oh ue | ABO aE y Ay 
(Translation) 


The mysteries cf Oneness of Being are remark- 
able. They are known by the dealers of Unity who 


30. Farid, Khawaja Ghulam Diwan-i-Farid,compiled 
and translated by 
Maulyi Aziz-—-ur-Rehman, 
p.696 

31. My own translation. 

32. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p. 694 

33. My own translation. 

34. Farid, Knawaja Ghuiam Diwan-1i-Farid,compiled 
and translated by 


Maulyi Aziz—-ur-Rehman, 
p.397 
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behold the real Sinai theopany in each and every 
existent. 35 


This is the highest station of the soul (nafs) 
wherein man's individuality is illuminated and 
immersed in the Divine Light. But it is still one 
step short of ‘the Supreme Identity' or metaphysical 


realization. 


From the perspective of the Light Verse, 
metaphysical realization means that the Primordial 
Light by virtue of Spirit or Light which inheres in 
man has Found itself. It is here that we can say 
that it is Light which is perceiving Light. Khawaja 


Farid says:- 


pa 


pF Lac pp 0 ie— copes pw fy LB con 
. .. va , . - 
ae Ld PL? $03 / aes } Li if 3 Lack a a rt 
oo SL me Us Soi 
36- — © [ ——--a£ ———s ’ -—— . , fe LAY 
a4 7 Y = Need ay ® va eA 
(Translation) 
Long live who keenly perceive the Light-Being. 
The intoxicated iS reciting the mystery of ‘Glory 
be to Me' and secret of 'E am the Truth’. The Beloved 


as the First, the Last, the Outward and the Inward 
is openly manifest. 37 


It is interesting to note that the Light 
Verse identifies the Divine Essence both with Light 
and Knowledge. The verse concludes thus: ‘God guideth 
unto His Light whom He will: and God speaketh to 


mankind in parables and God knoweth ail things. 


35. My own translation, 


36. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-—-ur-Rehman, 
pp. 790-792 


37. My own translation, 
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Man is the shadow of the Absolute and it ts 
this shadow which becomes transparent and luminous 
by virtue of the unveiled presence of the Spirit or 


Light in him. Khawaja Farid says:-~ 


Fa pb 2 ap 2k Jay | A pad pA prt (Suk / po 
6 — Wp bleh ghia ys 


(Translation) 


The Ultimate Light unveils; all hiddeness 
vanishes and all doubts wither away. Everywhere is 
Aiman, at each place is Tur. 39 


38. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.195 


39. My own tranSlation. 
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Chapter Eleven 


Metaphysics of Freedom 


243 


‘God possesses Nondelimited Being but no 
delimitation prevents Him from delimitation. On the 
contrary, He possesses all delimitations. Hence He 
is Nondelimited Delimitation: no single delimitation; 
no single delimitation rather than another exercises 
its property over Him....Now ail of this--I mean 
entering under delimitation for His servants-~-is in 
respect of the fact that He 18s a god, not in respect 
of the fact that He 1s an essence, For the Essence 
is Independent of the worlds, but the king is not 
independent of the kingdom, since if there were no 
kingdom, he could not be called "king". Hence the 
level (of Divinity) bestows delimitation, not the 


Essence of the Real.' 


Ibn' Arabi 
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The philosecphical thought is characterized by 
the absence of the intellectual principle resulting 
in failure to understand the metaphysics of freedom. 
Be it determinism, soft-determinism, indeterminism or 
libertarianism, the problem essentially remains 
unsolved. The arguments are taken from varied 
disciplnes including physics, biolegy, physiolcgy, 
psychology, sociology and even from ethics, theology 
and religicn but no agreement is in sight. From the 
metaphysical point of view, the reality of freedom is 
granted once it is established as a possibility. "To 
prove freedom metaphysically, it is sufficient, 
wihtout encumbering oneself with all the ordinary 
philosophical agruments, to establish that it is a 
possibility, because the possible and the real are 
metaphysically identical" 1. 

Freedom can be defined as the absence of 
constraint for the constraint is limitation. The 
Absolute envisaged as universal Possibility is unlimi- 


ted. Khawaja Farid say: 


p-Gle. SUss pata pL ae NN Qn 


(Translation) 


He iS beyond the reach of eye; limitless 
Freedom and Freedom without limits. 3 


Freedom has no limit, no constraint. It is imperative 


to note that universal Possibility includes both 


lL. Guenon, Rene The Multiple States Of 
Being, p- 133 


2. Parid, Khawaja Ghulam Diwan-1i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman, p. 97 


3. My own translation. 
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Being and Beyond Being or Non-Being. At the level of 
Essence, ai-ahadiya (non duality!) freedom emerges as 
a possibility for there is no constraint. "Where 
there is no duality, there is necessarily no constraint, 
and that suffices to prove that freedom is a 
possibility as far as it results immediately from 
"nonduality", which is obviously exempt from every 
contradiction"4, Besides, freedom is also a possibility 
of being. From ‘nonduality'’ to unity, there is the 
first affirmation or determination characterized by 
the absence of constraint. "One can now add that 
freedom is not only a possibility in the most universal 
sense, but also a possibility of being or of manifesta- 
tion. It suffices here, in order to pass from Non-Being 
to Being, to pass from "nonduality" to unity. Being 
is “one” (the One being the affirmation of Zero}, or 
rather it is metapnysical Unity itself, the first 
affirmation but also by the same token the first 
determination. That wnich is one is manifestly exempt 
from every constraint. Thus, tne absence of constraint, 
that is freedom, may be found in domain of Being, 
where unity presents itself in a way as a specification 
of the principle “nonduality” of Non-Being "5. It is 
pertinent to point out that Beyond-Being or Non-Seing 
is absolutely indeterminate whereas Being determines 
itself though it cannot be determined from the outside. 
"Universal Being cannot be determined, but determines 
itself. As for Non-Being, it can neither be determined 
itself nor determine since it is beyond all determina- 


tion and admits of none."6. 


4. Guenon, Rene The Multiple States of 
Being, pp.133-134. 


5. Ibid p. 134 


6. Ibid p. 139 
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Freedom, as a possibility, belongs ta Being 
which is construed aS a possibility of manifestation. 
Metaphysically speaking, ‘Being is the principle of 
manifestation’. This possibility of manifestation 
inheres in Being for the latter is metaphysical 
Unity itself. All that proceeds from Being manifests 
this possibility to varying degree. In this process 
of manifestation, absolute freedom turns relative. 
"Tn other words, freedom also belongs to Being, which 
amounts to saying that it is a possibility cf being-- 
or,...a possibility of manifestation, because Being 
is the principle of manifestation. Further, to say 
that this possibility is essentially inherent in 
Being as the immediate consequence of its unity, is 
to say thac this possibility will manifest itself to 
some degree in all that proceeds from Being, that 
is, in all the particular beings insofar as they 
belong to the domain of universal manifestation. As 
soon aS there is multiplicity, as is the case in the 
order of particular existences, it is evident that 


there can only be a guestion of relative freedom". 7 


Khawaja Parid's understanding of freedom 
makes the Absolute identical with Freedom itself. 
Pure Freedom is universal. It exists beyond any 
determinate, constraint or limit. It is the reality 
of the absolute Freedom which makes relative Freedom 
possibile. Thus, universal freedom is metapysically 
decisive. "Freedom thus regarded is, then, a possibility 
which to varying degrees is an attribute of all 


beings, whatever they are and in whatever state they 


7. Tbid p.134 
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are situated. Human Freedom, alone considered in all 
philosophical discussions, no longer appears here as 
anything but one case among others, which is what it 
really is, But what is most important in metaphysics 
is not the relative liberty of manifested beings, 
any more than the special and restricted domains in 
which it may be exercised, but freedom understood in 


the universal sense."8. 


Beyond-Being or Non-Being is characterized by 
the absence of constraint which resides in ‘nonduality', 
non-action. In this pure realm of nonmanifestation, 
the “freedom of indifference" is operative. But in 
the realm of Being it becomes an impossibility. 
"Therefore, indifference is not freedom as a possibil- 
ty of being, nor the freedom that belongs to Being, 
or to God conceived as Being in His relation to the 
world extended as the enemble of universal manifesta- 
tion. Consequently, it is not the freedom that belongs 
to the manifested beings which are His domain and 
participate in His nature and attributes according 
to their own respective possibilities. The realization 
of the possibilities of manifestation-~which consti~ 
tute all beings in their manifested states and with 
all the modifications, whether of action or otherwise, 
that belong to these states-~is therefore not a 
realization which can rest on a pure indifference. 
Nor does it depend on an arbitrary decree of the 
divine Will...which would moreover apply this concep- 
tion of indifference both to God and to man. This 
realization is determined by the order of the univer- 
sal possibility of manifestation, which is Being 


itself, so that Being determines itself, not only in 


8. Ibid pp.136-137 
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itself (in that it 1S Being, the first of all determi- 
nations), but also in all its modtalities, which are 


all the particular possibilities of manifestation, "9. 


Can one deny the possibility of relative 
freedom? From the metaphysically point ov view, the 
Absolute or Pure Freedom is the ultimate ground of 
relative freedom. A real being does have a degree of 
freedom corresponding to its own archetype. "As far 
as the multiplicity of beings 1s concerned, each one 
of them is iimited in its state of manifestation by 
the others, and this limitation can be expressed as a 
restriction on its freedom. But to say that any being 
is not free to any degree would be to say that it is 
not itself, that it is "the others", or that it does 
not have even its immediate raison d'etre within 
itself--which would amount to saying that it is in no 
way a real being. One the other hand, since the unity 
ef Being is the principle of freedom, in particular 
beings as well as in universal Being, a being will be 
free to the degree to which it participates in this 
unity. In other words, it will be the more free as it 


has more unity in itseif, or as it is more "one". 10 


Khawaja TFarid's metaphysical message inspires 
man to particinate fully in the unity of Being or the 
principle of freedom for the achieved unity corresponds 
to the degree of freedom. Relative freedom leads to 
partial realization. It opens the way to the metapnysi- 
cal realization of absolute freedom which 1s 


essentially the realization of Oneness of Being. 


9. Ibid pp. 138-139 


10. Ibid pp. 134-135 
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Metaphysics of freedom teaches us "that absolute 
freedom can be realized only by complete unlversali- 
zation. Tt will be "auto-determination "while co~exten- 
sive with Being, and "indetermination" beyond Being. 
WhereaS a re@lative Freedom belongs to every bkeing 
under any condition whatever, this absolute freedom 
can only belong to the being liberated from the 
conditions of manifested existence, individual or 
even sSupra-individual. Absolute freedom belongs to 
the being who has become absolutely "one", at the 
degree of purée Being, or "without duality” if his 
realization surpasses Being. it is then, and then 
alone, that one can speak of a being "who 18 a law 
unto himself," because this being is fully identical 
With his sufficient reason, which is at the same 


time his principial Origin and his final destiny. 11 


Tf the Absolute is Pure freedom, then how 
does constraint or limit occur? In order to understand 
this metaphysical truth, it is imperative to differen- 
tiate the Freedom in itself and the manifestation of 
the Freedom. Freedom in itself has no opposite; but 
oncé it is reflected in the manifested order by 
virtue of Being, it appears in the form of a given 
treedom and this particularism necessitates the 
possibility of constraint or limit. Pure Freedom 
communicates and radiates and in the process creates 
distance which is constraint or limit. Ultimately, 
the constraint or limit is sSurpassed and the being 


becomes absolutely “one" at the level of Pure Freedom. 


Isn't man's freedom a limitation on the freedom 
of Being? The process af manifestation does bring in 
an element of limitation on the freedom of Being but 


this limitation arises from within the Being and is 


ll. Ibid pp. 139-140 


not an external compulsion. "No doubt, the emergence 
of egos endowed with the power of spontaneous and 
hence unforseeable action is, in a sense, a limitation 
on the freedom of the all-inclusive Ego. But this 
limitation is not externally imposed. Tt is born out 
of HiS own creative freedom whereby He has chosen 
finite egos to be participators of His life, power, 
and freedom." 12 As a corollary, it is possible to 
reconcile limitation with Cmnipotence for this limita- 
tion has an operative value. "The word limitation 
need not frighten us. The Quran has no liking fer 
abstract universals. It always fixes its gaze on the 
concrete which the theory of relativity has only 
recently taught modern philosophy to see. All activity, 
ereational or otherwise, is a kind of limitation 
without which it is impossible to conceive Ged as a 
concrete operative Ego. Omnipresence, abstractly 
conceived, is merely a blind, capricious power without 
limits. The Quran has a clear ad definite conception 
of Nature as a Cosmos of mutually related forces. [t, 
therefore, views Divine Omnipotence as intimately 
related to Divine wisdom and finds the infinite 
power of God, revealed, not in the arbitrary and the 
Capricious, but in the recent, the regular, and the 
orderly. At the same time, the Quran conceives God 


as ‘holding all goodness in His hand."13. 


The idea of predestination runs through the 
entire sequence of human civilizations.The traditional 
world is characterized by the presence of this metaphy- 
Sical truth, The Absolute and the Infinite are charac- 


terized by essentiality and potentiality respectively. 


12. Iqbal, Muhammad -The Reconstruction of 
Religious Thought in Islam, 
pp. 79~80 


13. Ibid pp. 79-80 
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Essentiality manifests Necessity and Infinitude exhihits 
Preedom, Mctaphysically speaking, both are united ian a 
Situation. They principially belong to the realm of 
"nonduality" but they appear as separate at the level 
af manifestation. If ane attempts to study bhoeth these 
aspects from the point of view of manifestation alone 
then a complete understanding of this metaphysical 
totality shall remain essentially elusive. Necessity 
and Freedom, in a certain sense, are identical since 
there is nothing outside total possibility. Necessity 
constitutes the very essence of freedom. The negation 
of necessity, in the ultimate analysis, negates freedom, 
The fabric of freedom is knitted by the thread of 


necessity. Necessity without freedom is blind; freedom 


without necessity is empty. "Absolute Being comprises 
both Necessity and Freedom; and in consequence, the 
same holds true for relative or contingent Being---the 
world; thus it is false to deny the possibility of 
freedom in the world, just as it is false to deny 
predestination. A work freely accomplished hy = man 


always contains predestination as a different Gimension, 
but it could also be said, with a change of emphasis, 
that a freely done work is situated within predestination 
as within an invisible mold which invisibly pertains to 
another dimension; precisely, the difference being like 
that of space and time, in the sense that time is 
totally different from the three spatial dimensions and 
yet is always present, 5pace then corresponds to necessity, 
in the sense that things in it are what they are, and 
are found where they are found, whereas time corresponas 
to freedom, in the sense that things can be changed or 
moved; all this being a purely symbolic, hence indirect 


and partial, analogy, for in reality necessity and 


freedom are found everywhere." 14 Necessity and 
Possibility project the Supreme Good on the canvass of 
relativity from which emerges the possibility of human 
freedom. Metaphysically speaking, "...it is an error 
to reduce works to predestination, thereby ° denying 
their freedom, and that it is no less an error to deny 
all predestination in works, thereby lending them an 
absolute freedom that belongs to God alone. For the 
principle is this: freedom as such is everywhere 
freedom, and necessity aS such iS everywhere necessity, 
but whereas Necessity and Freedom are absolute in God 
they are relative in the world, in the sense tnat 
there 1s no manifested necessity that does not comprise 
an element of freedom on account of contingency anywhere 
than there is manifested freedom that does not comprise 
an element of necessity by reason of predestination. 
To reducé our actions to predestination is to attribute 
absoluteness to them; to believe that they are Free in 
regard to the Absolute is to attribute its: liberty to 
them. Ontcologically, our actions are predestined, and 
we must know this in order not to believe that we are 
sovereign as God, and that we could be situated outside 
His Willi; but practically, our actions are free, hence 
meritorious, and we must know it in order to be able 
to act and merit"”.i5 The link of predestination and 
freedom is beautifully expressed thus: "The metaphysi- 
cal link between predestination and liberty might be 
illustrated by comparing the latter to a liguid that 
settles into all the convoluticns of a mold, the 


latter representing osredestination: in that case the 


14. Schuon, Frithjof Christianity/Islam,F-ssays 
On Esoteric Ecumenicisi, 
pp 41-42 


15. Tbia p. 42 
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movement of the liquid is equivalent to the free 
exercise of our will,Tf we cannot will anything other 
than what is predestined for us, this does not present 
our will being what it is, namely, a relatively real 
participation in its universal prototype: it 1S’ precisely 
by mé@ans of this participation that we feel and live 
our will as being free. "16 Thus, the idea of predesti- 
nation does not contradict the idea of freedom. "The 
idea of predestination, so strongly marked in Islam, 
does not do away with the idea of freedom. Man 125 
subject to predestination because he is not God, but 
he is free because he is ‘made in the image of God'. 
God alone 1S absolute freedom, but human freedom, 
despite its relativity--in the sense that it is'relatively 
absolute’ is not something other than freedom any 
more than a feeble light is something other than 
light. To deny predestination would amount to pretending 
that God does not know events ‘in advance’ and so is 
not omniscient: quod absit"1?. The fact is that the 
‘Divine Knowledge in its perfect simultaneity embraces 
all possibilities without any restriction '‘and' a 
possibilty 1s includedin the Total Possibility'. This 
is precisely the metaphysical answer to the question 


of predestinaticn. 


The problem of predestination and freedom, ‘qada’ 
and ‘qgadr' has been fundamental from the earliest 
period of Islam, "“Tbn' Arabi takes up the same problem 
and discusses it from his particular view point in 
terms of the theory of the archetypes. 'Know that tne 
‘'pre~determination' (qada) is a decisive judgement 
16. Sehuon, Frithjof The Essential Writings of 


Pritnjof,Schuon compiled ana 
translated py Seyyeda Hossein 
Nasr, pp. 135-136. 


1?. Schuen, Frithjof Understanding Islam, p.14 
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(hukm, or decree) of God concerning the things. God's 
decisive judgement concerning things is given in 
strict accordance with His Knowledge of the latter 
themselves and their properties. And God's Knowledge 
about the things is based on what is given .by the 
very essences of the things. And the ‘allotment 
(gadr) is the specification of the appointed time at 
which each of the things should actually occur in 
accordance with its archetypal state without = any 
alteration. But the gada ‘itself, when it decides 
upon the destiny of each thing, do so only in accordance 
with its archetype. And this is the mystery of the 
gqadr. "18 In other words, the qadr specifies and 
determines further, in terms of time, what the gqada 
has decided. But all specifications of the thing 
being possibilities are part of the archetype (essences 
of the possible things that characterize the inner 
structures of the Divine Consciousness), thereby qadr 
being determined by the archetype. "It is, in other 
words, an archetype in a state where all preparations 
have been completed for being actualized as a concrete 
existent. Since God, on His part, knows all the 
conditions of the archetypes. He 210WwS also that 
such-and-such an archetype is in.a fully prepared state 
for being actualized, And, based on this Knowledge, 
He judges that this archetype will be actualized as 
such-and-such a particular thing. This judgement or 
decree is the gada. Thus we see that there is a 
certain respect in which the qadr, instead of being 
preceded by the qada, does precede the gada and 


determines it."19 


18. Izutsu, Toshihiko, Sufism And Taoism, p.176 


19. Ibid p.177 


2a- Lol op LL aS) pe 


255 


Thus qa@dr dominates the entire would of Being. 
"Nothing can be more perfect than the qgadr, nothing 
can be more powerful nor greater than it, because of 
the universality of its effect, sometimes, extending 
to all things and sometimes limited to particuiar 
things."20 The knowledge of qadr is a ‘peep into the 
ineffiable mystery of Being’ for it 1S a state wherein 
an archetype is about to actualize itself in the 
form of concrete existent. "Tf a man happens to 
obtain the true knowledge of gqadr, the knowledge 
surely brings him a perfect peace of mind and an 
intolerable pain at the same time. The unusual peace 
of mind arises from the consciousness that everything 
in the world occurs as it has been determined from 
eternity. And whatever may happen to himself or 
others, he will be perfectly content with it..... He 
must be tormented, on the other hand, by an intense 
pain at the sight of all the so-called ‘injustices', 
‘evil', and 'sufferings' that reign rampant around 
him, being keenly conscious that it is not in his 


_'preparedness' to remove them from the world."21 


Khawaja Farid ascribes to the view of ‘qada' 
and ‘qadr' as set forth by, his master, Ibn' Arabi. 
He delivers the metaphysical message of predestination 


in these emphatic verses: 


(Translation) 


The parts of body are aching; the eyes are 


20. Ibid p. 178 
21. Ibid 
22. Farid, Khawaja Ghulam Miwan-t-Farid, compiled 


and tr :nslated by Maulvi 
Azizg-ul-rehman, 9.35 
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weeping. I got what was written. 23 


24-0 3 (ee Sp ci aren Ura aiy («les Dad pte 


(XCanelacro’) 


Farid, weepingly life has remained faithfuli 
to the writing on the forehead. 25 


. id 4 
to Hp Rd — 3S => els 3), & wos ef | 
R6- 
wl. Sa Lid = ay oo 
(Translation) 
There came highly painful difficulties. Who 
ean defer the maid's destiny written on the forehead. 
27 
\ L “a ag te ” . 4 
an Let b Gl Sup » 0S LB Emde Sg ay KOLA pre 


rk L. ea nel ae 
(Translation) 


My lovely Beloved Punnali left me and went to 
Kech. My being has been enchained by the suffering 


of separateness. What was written has become my lot. 

29 

23. My own translaticn. 

24. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
p.167 

25. My own translation. 

26. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p. 350 

27. My own translation. 

28. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz—-ur-Rehman, 
p.510 


29. My own translation, 


6, dr - oa 7 “ 4p 

30) - a SA ay ? a. Pod a teas Ls! one co 3 Ls £2; } + fo \. > f es oo 

(Translation) , 

The anguish burned and the longings kindled. 
The destiny engages in troubles. 31 
-b 2 ~, 4 - 
ora) eae Se a, eee 3 J — oe - Ad, 9 oy etek re ay 
. 4 7 
Ae paras 4 # a = Sop ws mA ee wl, | Lapis ; 


(Translation) 
The poor Heer, daughter of Choochak 1s nurtured 


in elegance and ciothed in perfume. Destiny has made 
her bound to Ranjhan. Now see, what happens. 33 


44. ce Ll a 2 ye Lia Sy a Bape el Late #9 9 


(Translation) 


What do people know of other's suffering. I 


have got what was written. 35 


be to Z 
blond Oya 4 eee yh an ee Obey) 
36- ear PS DL 1: Late | { a — 
30. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.536 
31. ty own translation. 
32. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.593 
33. My own translation, 
34. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Haulvio Aziz—-ur-Rehman, 
p. 614 
35. My own translation. 
36. Farid, Khawaja Ghulam Diwan-i-Parid, compiled 
and translated by 


Maulvi Aziz-ur-Rehman 
pm. 670 
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(Translation) 


Whether comfort or hardship, JI shall never 
turn back. Why should TI disgrace my commitment. 90! 
despondent. Leave all work to destiny. 37 


BP pl beth y IA eR ypar ov 
(Translation) 


Whatever destiny is on the forehead, shall be 
ultimately realized. Farid, it is difficult for life 
to pull back, the splendour of love has encompassed 


me. 39 

Khawaja Farid's metaphysics oF Freedom 
envisages a total commitment with the Absolute both 
in its supraformal and formal aspects. Tt is 
essentially related, like other metaphysical concepts, 
to his fundamental doctrine of Oneness of Being. The 
mystery of predestination can be understood in 
reference to this perspective which does justice to 


the categories of ‘gada' and ‘gadr'. 


Before we conclude, it is pertinent to raise a 
fundamental question: Is the Essence delimited by 


nondelimitation? The answer is in the negative for 


It is free to put limitations from within. "The 

Essence or Being in Itself, "Independent of all the 

worlds," is free of any limitation amd confinement 

whatsoever. Moreover, the Essence is not delimited 

37. My own translation. 

38. Farid, Khawaja Ghulam Diwan-i-Parid, compiled 
and translated by 
Maulvi Aziz-ur—-Rehman, 
p.679 


39. My own translation. 
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py nondelimitation; in other words, It is not only 
free of all limitations, Tt is also free to assume 
all limitations, on pain cf being limited. Or again: 
Goad viewed as the Essence is not only infinitely 
transcendent, He is also immanent in all things, 
since these are nothing but the possible delimitations 


that He assumes because of His nondelimitation", 40 


4G. Chittick, William c A Sufi Approach to 
Religious Diversity. 
Ibn al’Arab1 on the 


Metaphysics of Revelation. 
EsSay in the Religion 
ot the Heart, edited 
by Seeyed Hossein Nasr 
and William Stoddart, 
p.55 


Chapter Twelve 


Metaphysics Of Knowledge 
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Hence every object of knowledge has relation- 
ship te the Real, and the Real is hight. So every 
object of knowledge has a relationship te light..So 


there is no object of knowledge but God. 


Ibn' Arabi 


262 


Metaphysical knowledge, by virtue of 
intellectual intuition which is even more immediate 
than sensory intuition, is intuitive, immediate 
and intellectuai as opposed to the ordinary 
knowledge which is discursive, médiate and rational. 
Tt leads to the identity of knowledge and being. 
Boin knowledge and being are two inseparable 
aspects of a single reality and cannot be 
distinguisned where all is “without duality”. 
This identity is not affirmed only but is realized 
as well. Netapnysics 1s accompanied or followed by 
realization in the process of turning theoretical 
knowledge into effective knowledge. Thus, metaphysi- 
cal knowledge penetrates into the very nature of 
things and it is fully and tctally realizable. 
Oneness of Being (wahdat-al-Wujud) “often rendered 
as ‘the Supreme Identity' (vedantic tad ekam), 
refers to both the doctrine of Unity and its 
attainment, since 'metaphysic affirms the fundamen- 


tal identity of knowing and being'. 1 


Knowledge essentially liberates. "Knowledge 
of the sacred leads to freedom and deliverance 
from all bondage and limitation because the Sacred 
iS none other than the limitless Infinite and the 
Eternal, while all bondage results from the 
ignorance which attributes final and irreducible 
reality to that which is devoid of reality in 
itself, reality in its ultimate sense belonging to 


none other than the Real as such. That is why the 


Sapliential] perspective envisages the role of 
knowledge as the means of deliverance and freedam..."2. 
1. Perry, Whittal N A Treasury Of Traditional 


Wisdom, p. 855 


2. Nasr, Seyyed Hossein Knowledge And The 
Sacred, p. 309 
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The unknown is present at the centre of man's 
being, 'Know thyself' is the royal road which 


reaches man's pure essence, 


From the traditional point of view, 
Principial knowledge is related to intellect. "The 
traditional concept of knowledge is concerned with 
freedom and deliverance precisely because it 
relates principial knowledge to the Inteliect, not 
merely to reason, and sees sacred knowledge in 
rapport with an ever-present Reality which is at 
once Being and Knowledge, not with a process of 
accumulation of facts and concepts through time 
and baseq on gradual growth and development. 
Without denying this latter type of knowledge 
which in fact has existed in all traditional 
Civilizations, tradition emphasizes that central 
Knowledge of the sacred and sacred knowledge 
whicn is the royal path toward deliverance from 
the bondage of all limitation and ignorance, from 
the bondage of the outside world which limits us 
physicatly and the human psyche which imprisons 


the immortal soul within us". 3 


Mind is net limited to the receipt of 
empirical data and its rational analysis. This 
analytical function of the mind imparts limited 
knowledge. Human intellect attains transcendent 
knowledge which is beyond time and becoming and 
which “elevates man to the level of that illimitable 
Being which is the source of all existents yet 
beyond them. To know that Being is to know in 
principle all that exists and hence to beceme free 


from the bondage of all limitative existence'".4 


3. Ibid p. 310 
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Ordinary knowledge is constricted and when 
penetrated by passion it further limits cognition 
and existence. "Ordinary knowledge 185 of properties 
and conditions of things that exist. Althcugh 
legitimate on its own level, it does not lead ta 
freedom and deliverance. On the contrary, when 
combined with passion, it can engross man in the 
web of maya and, while leading him to ever greater 
knowledge of details and facts which would appear 
to be an expansion of his knowledge, in reality 
imprison him further within the limits of a particu- 


lar level of cognition and also of existence, "5 


Knowledge delivers when it is realized by 
the whole man i.e., by his intelligence, will and 
psyche. "In order for knowledge to deliver, it 
must be realized py the whole man and engage all 
that constitutes the human microcosm. Intellectual 
intuition, although a precicus gift from Heaven, 
is not realized knowledge. The truth held in the 
mind, although it is the truth and therefore of 
the highest value, in one thing and its realization 
another. Realized knowledge concerns not only the 
intelligence which is the instrument par excellence 
of Knowing but also the will and the psyche... 
Realized knowledge resides in the heart, which is 
the principle of both the mind and the kody and 
Cannot but transform both the mind and the body. 
Tt is a light which inundates the whole being of 
mam removing from him the veil of ignorance and 
clothing him in the robe of resplendent luminosity 
which is the substance of that knowledge itself. 
As the Prophet said "Knowledge is light” (al~'ilmu 


nurun) and realized knowledge cannot but be the 


5. Tbid 
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realization of that light which not only illuminates 
the mind but also beautifies the soul and irradiates 
the body while, from the operative point of view, 
realization itself requires as its necessary and 
preliminary condition the training of both body 
and soul, a training which prepares the -human 
microcosm for the reception of the "victorial 


‘light" of sacred knowledge "6. 


Knowledge cures the sins and deformities of 
the soul which are mainly due to ignorance. It 1s 
purity ot the soul by dint of virtue which takes 
the soul to the Sacred ftself. "The sapiential 
perspective reduces all sins or deformities of the 
soul to ignorance of one kind or another or false 
attribution whose cure is knowledge. The virtues 
are our way of participating in the truth...qgoing 
beyond the realm of the soul is not possible save 
threugh the transformation of the soul itself for 
one cannot present to God a gift not worthy of His 
Majesty and not reflecting His Beauty. The Sacred 
which is the Divine Presence itself transmutes 
the soul and bestows upon it beauty, power and 
intelligence but then and only then does it take 
these gifts away to open the door to the inner 
chamber of the Sacred itself wherein man receives 
that iiiuminating unifying gnosis which melts away 


ail otherness and Separation."7 


In the process cf attaining sacred knowledge 
the element of love is necessary by virtue of the 
human soul. "In the attainment of sacred knowledge 


there cannot be but exist the element of love 


6, Ibid p. 311 


7. Ibid pp. 312-313 
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because the goal of this knowledge is union and it 
embraces the whole of man's being including the 
power of love within the human soul "8. However, 
the pole of union between the lover and the Beloved 
or the servant and the Lord is not supreme. [t is 
only in the realization of the Gne through knowledge 
that one can speak of ‘the Supreme Identity'. 
"Only gnosis can make possible the attainment of 
that sacred Knowledge, although pure knowledge is 
inseparable from love like the sun itself whose 
rays are at once light and heat, the sun which 


both illuminates and vivifies. "9 


There iS 4 rapport between knowledge = and 
love which ultimately, establishes the supremacy 
‘of knowledge, that knowledge which is realized. 
"The rapport between knowledge and love and the 
distinction between theoretical knowledge of even 
a traditional character and realized knowledge are 
brought out in Sufism in the manner in which such 
masters as Rumi, ‘Attar or Najmal-Din Razi speak 
of knowledge or "intellect" ('agl) and love ('ishq}. 
At first sight it seem tht they are simply speaking 
about the path of love, that their concern is with 
a kind of mysticism based on love until we came 


across a verse of the Mathnawi such as, 
We are non-being displaying existence; 


Though Art Absolute Being, our very heing. 
Then we realize that when such Sufis denigrate 
"knowledge" in the name of "love", they are trying 
to indicate the crucial importance of realization 


and the lack cf common measure between theoretical 


Amat a | an ae 
Pg Sede Lye Ge} 
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and realized knowledge. For them there is a stage 
of theoretical knowledge, there is love, and there 
is realized knowledge which includes the element of 
leve and which tney call ‘isha or love atself in 
order te distinguish it from theoretical knowledge 
of ‘aql. Their perspective, therefore, far from 
being opposed to the supremacy of knowledge, 1s 
based on that knowledge as it has become actualized 


and has consumed the totality of man's being. "10 


Khawaja Farid was a oman of Jleéarning and 
scholarship. He studied Nature and History which 
were two important sources of knowledge. He had 
developed his five senses fully and knew the art of 
rationally analysing the empirical Gata. But his 
insatiable quest for the Absolute did not rest 
content with limited knowledge which carried to its 
furthest limits veiled the Reality which was both 
inward and outward. He discovered the reality of 
love (ishq) which made him transcend both profane 
and '‘religious' learning and brought him to the 


doorsteps of gnosis or sacred knowledge. He sSays:- 


" | 
(Translatian) 


The superficial maulvis do not understand 
at ali the message of love. The pointer ‘God has 
taught me' resolves the problems of divine law. 
After imbibing learning of Oneness of Being, the 
hidden intricacies were disclosed. 12 : 


10. Ibid p. 315 
li. Farid, Khawaja Diwan-1-Farid, compiled 
Ghulam and translated by Maulvi 


AZiz-ur-Rehman, p. 587 


1Z. My own translation. 
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ff a or ‘ J an ~ 
I9- Arana en Roa eg le 


(Translation) 


Love has encompassed me; understanding and 
accomplishement has been wasted, All that I had 
learnt and studied stands wiped out. 14 . 


4 . Ss 1 
6 ola oy Soe ee sty dal gc eke 
{Translaticn) 


Sire, you will forget knowledge and action, 
if love's meledy is heard. 16 


: Z > rn 
th. cs > OY LZ PN A» (GS Ci Sats | ey \ Ls 4 (boca Lo» 
4 7 a 
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(Translation) 


Love has become our companion, The study of 
doubling letters, vowels-up and done~has gone. We 
have forgotten all knowledge and erudition. With 
us remains the popularity of anguish or the other 
thing remembered is the tune of love. 18 


13. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.690 


l4. My own translation. 


15. Farid Khawaja Ghulam Diwan-i-farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.56l1 


16. My own translation. 


17. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
pp. 79-80 


‘18. My own translation. 
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$ 
_ . se . s oo. 
(Translation) 


Intuition transcends the modes oF reason. 
Caste aside false argumentative bickering. 20 


AA _ . a’ : . . ‘ 
(Translaticn) ‘ “ 
Farid knowledge 1s veil; undoubtedly un- 
gnostic. 22 
Khawaja Farid holds balance between love and 
Knowledge He in line with nis master Muhyi-ud-Din 


is 


Tbn Arabi gives evidence of an attitude which is 
Fundamentally intellectual, He looks ‘on the Divine 
Reality as the universal essence of all knowledge’. 


It 18S iove itself (ishq) which turns knowledge intro 


gnosis He says:- 


Dt bly pntey Ae eee ly Soa ole A Gane 
A5~ oli ed dual opiive 
(Translation) ° 


Love iS mentor to the city of Love, Love is 
guide to the Way of Fagr (Sufi). Gnosis is possible 
through love. 24 


19. Parid Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Rehman p 242 


20 My own translation. 


21 Farid, Khawaja Ghulam Diwan-i-Faria compiled 
and translated by Maulvi 
Aziz—-ur-Rehman p.457 


22. My own translation. 
23° Farid, Khawaja Ghulam Diwan~i-Farid, compiled 


and transiated by Maulvi 
Aziz-ur-Rehman, p. 441. 


24 My own translation. 
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LL 5 | —_ Ly pes (wb-t Lal pe yon Gobo Bho bo 
AT ob Spe bey bla eg h Ye a 


(Translation) 


Anyone who came to the academy of Love, stopped 
bothering apout jurisprudence and principles. 
Undoubtedly. after attaining gnosis, understood 
fully the intricacy of Reality. 26 


Lobe yls dec ole Lio Usa sl dak Gael 
i Ts . ) 
QS J leper Ophea § baw Labs ples’ Up aafassamyal 
(Translation) - toy 

Farid when love became the tutor, all 


knowledge and action became redundant. But the majes- 
tic heart opened up from which gushed forth hundreds 


of intuitions and lakhs of states. 28 


And this gnosis is not for man as such; it is Divine 


Wisdom. 


From the metaphysical point of view, action 
belongs to the domain of individual contigencies and 
anything belonging to this sphere alone Cannot achieve 
total realization. The limitation of action is that 
it "can produce no effects except within the realm 
of action and that its efficacy stops short at the 
exact point where its own influence ceases; action 


cannot therefore have the eftect of freeing from 


25. Parid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by Maulvi 
Aziz-ur-Reéehman, p. 397 


26. My own translation. 
27. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 


and translated by Maulvi 
Aziz-ur-Rehman, p. 463. 


28. My own translation. 
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action nor of leading to the obtaining of Deliverance; 
indeed an action, whatever itS nature, can only lead 
to partial realizations, corresponding to certaln 
higher, but still determined and conditioned states."29 
The power of action to liberate is nullified for 
action remains tied to the narrow circuits of 
individuality. “Action whatever it may be is not 
opposed ts, and cannot banish, ignorance which 1s 
the root of ali limitation: only knowledge can dispel 
ignorance, as the light of the sun disperses darkness, 
and it is thus that the "Self", the immutable and 
eternal princioie of all manifést ang unmanifest 
states, appears in its supreme reality."30 Intention 
takes primacy over action for it depends entirely on 
man himself. “As regards action, it is important to 
observe that it is the intention (niyyah}) which 
counts for most, for this alone depends wholly on 
man himselt, without being affected or modified by 
outward contingencies as the results of action always 


are."31 


Sacred knowledge inccrporates at the highest 
levei both love and action. Contemplation is not 
Opposed to action. Action in its highest form is 
invoking the Name of God in conjuncticn with the 
prayer of the heart. By, invoking the Divine Name 


man 1S carried away from manifestation to the 


Principle, "It is in the Divine Name that there 
29, Guenon, Rene An Introduction to the 
Study Of the Hindu 


Doctrines, p.283 


30. Guenon, Rene Oriental Metaphysics, ‘The 
Sword of Gnosis, compiled 
and translated by J. 
Needleman. 


31. enon, Rene Symbolism Of The Cross, aa 


p. 44 
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takes piace the mysterious meeting of the created 
and the Uncreate, the contingent and the Absolute, 
the finite and the Infinite. The Divine Name is thus 
a manifestation of the Supreme Principle, or to 
speak still more plainly, it is the Supreme Principle 
manifesting Itself; ait ais not therefore in the 


first place a manifestation, but the Principle Itself." 32 


Such an action is also the source of knowledge and 
inseparable from contemplation. Knowledge embraces 
the path of action and delivers man from its lLimita- 
tions. "The path of action, or what the Hindus call 
Karma yoga, cannot embrace that of knowledge because 
the lesser can never comprehend the greater. But 
Since knowledge is the highest means of spiritual 
attainment, 1t embraces the path of action as it 
does that of love and delivers man from the limita- 
tions of both cencordant actions and reactions and 
the duality associated with love understood as senti- 
ment, while incorporating unto itseif ali that is 
positive in the power of both love and action which, 
like knowledge, belong to tht theomorphic being 
called man". 33 

Khawaja Farid relegates action to the realm 
of individual contingency for it cannot lead to the 


obtaining of final Deliverance. He says:- 


A 
(Translation) 


After administering allegiance, Love made me 


32. Sechuon Frithjo£ The Transcendent Unity Of 
Religions, p.182 


33. Nasr, Seyyed Knowledge And The Sacred, 
Hosseiagn p. 316 
34. Farid, Khawaja Ghulam Diwan-1i-Farid, compiled and 


translated by Maulvi Aziz-ur-Rehman, 
p. 477 
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transcend knowledge and action. 35 


—— >» FF ob - - “ > an OL . 
(Translation) “ 
The secret of Reality has been glaringly 


seen. ~T am unconstrained, free from knowledge and 
action, 37 


36. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.423, 


37. My own translation. 
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Chapter Thirteen 


Metaphysical Realization 


"Your entity is the cause of the existence 
ef your knowledge of God, since such knowledge 
cannot exist except in your entity. So it is impossible 
for you to be removed, since God wants you to know 
Him. Hence he "obliterates" you from yourself. Then 
you do not halt with the existence of your own 
entity and the manifestation of its properties. 
Thus God obliterated the Messenger of God in the 


property of throwing, though the throwing existed 


from him. God said, “You did not throw," so he 
obliterated him, "when you threw," so He established 
the secondary cause, "But God threw "(8:17). However, 


God only threw with the hand of the His Messenger. 
In the same way, He says in the Sahih. "I am his 
hearing and sight, and his hand"....The final end 
and ultimate return of the gqnestics--though their 
entities remain immutably fixed is that the Real 


is identical with them, while they do not exist.' 


Ibn! Arabi 
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The triplicity of ordinary knowledge, love 
and action manifests the necessary milestones in 
the way of self-realization but it is not the total 
realization itself. Even where ao semblance of 
identity is visible it is not ‘the Supreme Identity’. 
To talk of union, for instance, at the level of 
the '‘servant' ('abd) and the '‘'Lord' (Rabb) is to 
miss the entire point contained in the doctrine of 
Oneness of Being. It is only when one surpasses the 


axis ‘servant--Lord' that the absolute 'Self' can 


be realized. "Tmam Abu-L-Hassan Ash Shadhili has 
said: ‘Nothing removes man further from God then 
the desire for union with Him.' At first sight this 


statement may séem surprising coming fron one who 
was one of the great promoters of esoterism in 
Islam, but everything becomes clear once it is 
understood that it refers to the. ego and not to the 
pure Intellect. Indeed, the ‘Servant' {'abd) as 
such can never cease tn be the servant; consequently 
he can never become the ‘Lord’ (Rabb). The 'servant-— 
Lord! polarity 1S irreducible by its very nature, 
the nature of the servant or the creature being in 
a certain sense the sufficient reason for the 
Divine intervention under the aspect of Lord. Man 
Cannot become 'God': the servant cannot change 
imto the Lord; but there is something in the servant 
that cannot without the Lord’s grace-surpass the 
axis ‘servant-Lord' of 'subject-object' and realize 
the absolute ‘Self! This Self is God in so far as 
He is independent of the ‘'servant-Lord' axis and of 


every other polarity. "1 


The Self, by its intrinsic infinitude, 
posits the possibility of an ’unreal reality’, or 
l. Schuon, Frithjof Dimensions OF Islam, 


p. 46 


conversely, of an ‘existing nothingness'. "The way 
of Union, then, by no means Signifies thet rhe 
servant as such unites himself to the Lord as such, 
or that man ends by identifying himself with God', 
it signifies that something which in man--and 
beyond his individual outwardness is already 
potentially and even virtually Divine, namely the 
pure Intellect, withdraws from the '‘subject-object' 
complementarism and resides in its own tranSpersonal 
being, which, never entering into this complementar- 
ism is no other than the Self...If this something 
increatum et increable were not within us, it would 
never be possible for us ta escape, at the centre 


of our being, from the 'servant-Lord’ polarity."2 


Monotheistic theology is bound to the subject 
object structure of reality. It cannot surpass this 
polarity by reducing the intellect to an aspect of 
the servant. It is metaphysics which surpasses the 
domain of polarities and reaches the Self. Both 
servant~Lord are the possible modes of the Self, It 
"would be completely wrong to speak of the Lord 
‘and' the Seif, for God is One. If we speak of the 
Self, there is neither servant nor Lord, there is 
but the Self alone, possible modes of which are the 
Lord and the servant--or what are so called from a 
certain sStandpoint;: and if we speak of the Lord, 
there is no Seif in particular or dqifferent from 
the Lord; the Self is the essence of the Lord of 
the worlds. The Attributes of the Lord (Siffat, in 
Arabic) concern the servant as such, but the Essence 
(Dhat) does not. From this it follows that man can 
speak to the Lord, but notrealize Him, and that he 


can realize the Fssence or Self, but not speak to 


2. Thid PL. 47 
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Tt. "3 

The Self or Essence is entirely outside the 
axis 'Creator-creature or 'Principle-manifestation', 
and we cannot attain Tt on the plane of polarity. 
However, we can realize the Self by the will and 
heip of the Lord. It is a metaphysical truth that 
"although the object of unitive realization is the 
superontological Essence, and not the Lord, it 
cannot be effected without the Lord's blessing; and 


though the true subject of that unicn is 


personal intellect 


be brought about 


The ego, which i 
absolute 


The 


becomes 
'substance'. 
intelligence into 


pure Being, 


Realization 


S 


and not 


' 


'accid 


‘itself'-~it 


is 


pu 


Way 


its 


ure Consciousness 
f 


of the 


the supra- 


the servant, it cannot 


without the servant's participation. 


ent', is extinguished--or 
is Self, which is 

the withdrawal of the 
re 'Substance', which is 


and pure Beatitude.'"4 


Essence or Self 1s 


effected from the starting point of the Self than 
that of the servant. It 1S possible because man is 
a manifestation of the Self and does not confront 
or oppose Him as the absolute ‘other’. Thus, realiza- 
tion ‘is effected from God to God through man'. 

"'There are paths going from God to men'--states Abu 
Bakr As-~Saydlani ‘but there is no path from man 
reaching to God'.: this means, not only that tne 
servant is unable to attain the Lord, but also that 
the path of Unicn is not of the making of the 
servant as such".5 

3. Ibid p. 48 

4, Ibid p. 49 

5. Ibid 


6 - 
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Khawaja Farid refers to metaphysical 


tion in these verses:- 


Laken BO? Glan 


(Translation) 


Somewhere the 
was disclosed; 
is Majesty; 


God is 


great my 


servant, Envoy! 
What is the secret of 
‘ana'ltagq, I am the 


in the process of met 


Ven 


“ 


als oleewintiol ed 


somewhere 


realiza- 


ne Li Set |) bie 
yA aed PAE BI chit 


secret of 'I am the Truth' 
recited ‘Glory (to me! How 
somewhere proclaimed ‘TI am 


Glory! God is Glory. 7 


Mansur altHaliaj's assertion 
revealed 


that 


Truth'? The secret 


aphysical realization is 


the Self withdraws from the 'servant-Lord' polarity 
and resides in its own transpersonal being. The 
subject-object dichotomy or complementarism is 
transcended by virtue of pure intellect or spirit 
which is identical with the Divine Essence. "TE 
soul is the element in man that relates to God, 


Spirit is the element that is 


with his personal mode, 


God and scul remain da 


tnat 1s infinite, 


Brahman, the aspect of 
man 


that 


the element in 


fully panoply, 1s 


18 uncreated and 


true man in Lin Chi 


that “beyond the mass 


Spirit 


uncreatable 


identical with Him--not 
for on the celestial plane 
but with God's mode 


that 


istinct, 


is the Atman 1s 
man that is the Buddha-nature, 
soul's 


that 


wnich, exceeding the 


"something in the soul 


"(Eckhart}. It is the 


the Ch'an master's assertion 


of reddish flesh is the true 


man who has no title":and the basis for the most 

6. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.502 


7. My own 


translation. 
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Famous of Sufi claims: Mansur al-Hallaj's assertion 
"ana’i-Haqg, I am the Absolute Truth, or the True 
Reality"....Peripherally Spirit 18S without boundaries; 
internally it 18S without barriers. It knows neither 


walls that encompass nor walls that divide".8 


Mansur al-thaliaj delved on this secret hy 
virtue of inner illumination. "His ana'l-Hagq {I am 
the Truth) has become perennial witness to the fact 
that Sufism is essentially gnosis and ultimately it 
is God within us who utters "Tt" once the veil of 
otherness has been removed."9 It is a process of 
annihilation wherein the Divine Seif is alione real. 
Mansur al Hallaj say; “You have wasted your life in 
cultivating your spiritual nature: What hasS become 
of annihilation in Unification (ai-fana f'l tawhid). 
"10 It is.at this stage that even man's own 
individual self as testifirer to the ShahacGah ceases 
to exist for "the soul is not competent to voice 
the Shahadah... The Witness must be, not the self, 
but the Setf."11 It is in this ultimate sense that 
Mansur al Hallaj says: "Whoso claimeth to affirm 
God's Oneness thereby setteth up another beside Him 
"12 No one can affirm truly the Oneness of God for 
the very process of affirmation creates a duality 
through the intrusion of one's own person, “Who is 
it that can bear witness that there is no god but 


God, no reality but the Reality? And for the Sufis 


8. Smith, Huston Forgotten Truth: The 
Primordial Tradition, 
pp.87-89 

9. Nasr, Seyyed Hossein Three Muslim Sages, 
pp. 86-87 

10. Hailaj}, Mansur al Quoted A Teasury OF 
Traditional, edited by 
Whittal N Perry, p.1lt4 

ll. Wings, Martin What is Sufism, p.75 

12. Wallaj, Mansur al Quoted in Treasury OF 
Traditional Wisdom, 


edited by Whittal N Perry,p.128 
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the answer to this question lies in the Divine Name 
ash-Shahid (the witness) which, significantly enough, 
comes next to al-Hagqq (the Truth, the Reality) in 
the most often recited litany of the Names. If God 
alone is, no testimony can be valid except His. It 
is hypocrisy to affirm the Oneness of Being from a 
point of view which is itself in contradiction with 
the truth."13 There is nothing beside God. "If 
there were anything which, in the Reality of the 
Eternal Present, could show itself to be other than 
God, than God would not be Infinite, for Infinity 
would consist of God and that particular thing "14. 
Thus, the Self, the pure intellect or the Spirit 
says ana'i-hagq (I am the Truth) and it was oblivious- 
ness of this metaphysical truth which led people to 


crucify the great Saint. 


Khawaja Farid's second verse essentially 


refers to the Same message but this time through 


another Saint, Bayazid Bistami who says: "Glory to 
me! How great is my majesty."15 His “antinomial 
utterance, or "theopanic locutions" based on his 


experience of ultimate union have made him celebrated 
aS a representative of the most intellectual form 
of Sufism.,"16 Bayazid says: "The knower receives 
from God, aS reward, God himself". "Whosoever enters 
into God, attains the truth of all things and becomes 


himself the Truth {Al-+Hagq=God): it is not cause 


13. Lings, Martin What is Sufism, p.75 


14. Lings, Martin A Sufi Saint of the 
Twentieth Century, Shaikh 
Ahmad a-Alawi, p.123 


15. Bistami, Bayazid Quoted in A History Of 
Muslim Philosophy, edited 
by M.M. Sharif, P. 


16. Nasr, Seyyed Hossein Three tuslim Sages, p.86 


for surprise that he then sees in himself and as if 
it were him, everything that exists outside God."17 
He says: "For thirty years God Most High was my 
mirror, now Iam my own mirror and that which [I was 
I am no more, for, 'I' and 'God' represent polytheism, 
a denial of his Unaty. Since I am no more, God Most 


High is His own mirror. Behold, now I say that God 


is the mirror of myself, for with my tongue He 
speaks and I have passed away. "18 He considers 
dualism as sin. He says: "If I am asked in the 


place of Judgement why I have not done something, I 
shall be more pleased than If I am asked why I have 
done something i.e., there is egoism in every act 
of mine, and egoism is dualism, and dualism is 
worse than Sin, except as regards a pious act that 
is done upon me and in which I have no part. "19 
The self has to be abandoned for realizaing the 


Self. His following utterances further reveal the 


realizational message. "I went to pray with the 
devotces, and did not feel in my place. I went 
among those who mortify themselves...among those 


who fast, and still I did not feel in my place. I 
said, '‘O my God! what then is way to thee'? And the 
answer given to m@ was ‘Abandon thyself and come'".20 
"Once He raised me up and stationed me before Him, 


and said to me 'O Abdu Yazid, truly My creation 


desire to see thee'. I said, ‘Adorn me in Thy Unity, 

17. Bistami, Bayazid Queated Logid And Transcen- 
dence, by Frithjof Schuon, 
p.213 

18. Bistami, Bayazid Quoted in A Treasury Of 
Traditional Wisdom, 
edited by Whittal N, 


Perry, p-.892 
19. Ibid p. 344 


20. Ibid p. 220 
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and clothe me in Thy Selfhood, and raise me up to 
Thy Oneness, so that when Thy creation see me they 
will say, We have seen Thee: and Thou wilt be 
That, and I shall not be there at all."21 "T went 


from God to God, until they cried from me in me, 


'O Thou I! "22, "God summoned me before Him and 
Sald: ‘With what comest thou unto Me?! “With 
renunciation of whe world'. ‘The world for Me is 
only the wing of an insect’. It is neo great thing 
to renounce it.' ‘I ask Thy pardon! JI come with 
the abandonment of all self-pursuit!' "Am I not 
guarantee for what I have promised?’ ‘I ask Thy 
pardon! I come with Tfhyself'. ‘It is in this way 


that We receive thee."23 "Nething is better for 
man than to be without aught: having no asceticism, 
no theory, no practice. When he is without all, he 
is with all."24 Again, ordinary people did not 
understand the metaphysical significance of these 
utterances for it transcended servant-Lord polarisa- 


tion and in the ultimate sense it was the Self 


alone which said: 'Glory to me. How great is my 
majesty’. 

One of Bayazid Bistami's 'antinomial 
utterance' pertains to knowledge which posits 
polarity and then rises above it. "The knowledge 


of God cannot be attained by seeking but only 


those who seek it find it."25. With the help of it 


21. Ibid p. 894 
22. Ibid 
23. Ibid p. 892 


24. Bistami Bayazid Quoted in A History Of 
Muslim Philosophy edited by 
M.M. Sharif, p. 


25. Bistami, Bayazid Quoted in Lodgic And Transcen- 
dence by Frithjof Schuon, 
p.212 
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we shall explain servant-Lord polarity as referred 
to by Khawaja Farid in the third verse pertaining 
to the Prophet who is both ‘abd' servant and ‘rasul' 
messenger. As ‘rasul' he is the manifestation .of 
the Divinity. In other words, the Self polarizes 
itself into the 'servant-Lord' axis and this 
polarity by its very nature is irreducible. Here 
"the knowledge of God cannot be attained by seeking' 
for sacred knowledge essentially transcends all 
forms of polarisation. But it has to be seeked at 
this stage for ‘only those who seek it find it’. 
Man seeks knowledge at the stage of the self but 
“' £inds' it at the highest stage which is the Self 
Itself. This is precisely the reason that the 
Quran asked the Prophet to seek knowledge in these 
words. And say Lord, increase me in knowledge’. 
(20:114). This prayer in an essential sense posits 
the possibility of moving from the ego to the pure 
intellect or realizing the absolute Self by surpass- 
ing the axis 'servant~-Lord!' with the grace of the 


Lord. 


The Prophet's prayer: ‘My Lord! increase me 
in knowledge' is net purely from the human dimension 
but also he has been asked by God to say so. Since 
this prayer does not emerge from the human level, 
therefore, it cannot be granted at this level. 
bike the Shahadah it can only be recited at the 
human level and these wishes ‘of the soul can only 
be realized in the Spirit. Knowledge is only from 


God to Gad. 


Man's actualization of servanthood makes 
him correspondingly perfect. The most perfect 
servant 18S God's greatest locus of disclosure. He 


perfectly manifest God's attributes. And it is 
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here that the axis servant-Lord is surpassed and 
the door from God to man is opened. "The whole of 
Sufism...is summed up in this Holy Tradition... 
'Nothing 1S more pleasing to Me, as a means for My 
slave to draw near unto Me, than worship which I 
have made binding upon him: and My slave ceaseth 
net to draw near unto Me with added devotions of 
his free will until I love him: and when I love 
him I am the Hearing wherewith he heareth and the 
Sight wherewith he seeth and the Hand whereby he 
graspeth and the Foot whereon he walketh'.26 This 
realizational reality is expressed by the Quran in 
these words: "Therefore, you did not kill them, 
but God kiiled them. And thou (QO Muhammad'} didst 
not shoot (at them) when thou didst it, but God 
did it...Surely God is Hearing, Knowing." (8:17). 
Knoweldge is the most all-encempassing of the 
divine attributes and it is identical with His 
Essence. The reference of knowledge Itself in this 
verse points towards the metaphysical realization 
of Muhammad. It is here that the Prophet passed 
away as such by being identified with Knowledge 
for his prayer of being granted the knowledge of 


the ultimate nature of things had been accepted. 


Monotheistic theology considers the total 
Universe from the perspective of duality, polarity 
and s@parativity where no real union is possible. 
Metaphysics, rises higher than theology and, starts 
from the perspective of Saplential monism, 
homogeneity and indivisibility of the Self and 
finds union a priori."if we consider the total 
Universe under the relationship of separativity, 


according to the ‘Creator-creature' axis, no union 


26. Lings, Martin hat is Sufism, p.74 
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is possible, unless it be a union of '‘'grace' which 
safeguards or maintains the duality; but if we 
consider the Universe under the relationship of the 
unity of the Essence or Reality, that is to say 
from the standpoint of the homogeneity and indivisi- 
bility of the Self, union is possible, since it 
'exists' a priori and the separation is only an 
illusory ‘fissure', it is this '‘'‘fissure' that is 
the mystery, not the union; but it is a negative 
and transitory mystery, an enigma which is only an 
enigma from its owWn Standpoint and within the 
limits of its subjectivity; it can be resolved 
intellectually and, for still stronger reasons, 


ontolegically".27 


It 15 pertinent to note that the Shahadah, 
(La ilaha illa'  Llah Muhammadur  Rasulu ‘Lilah), 
there is no divinity outside the only Divinity and 
Muhammad is the Envoy of the Divinity, is the word 
of God. The Prophet has been persistently saying 
that the Quran has been revealed on his ‘heart' and 
it is not the word of man. A simple understanding 
of this fact merely demonstrates that the Prophet 
did not concot the Quran but it was revealed to him 
by God. But there is also a deeper understanding of 
this issue. The Word of God cannot be completely 
encompassed, asSimilated or captured in the human 
dimension i.e., fromthe axis ‘servant-Lord', The 
total realization of the Shahadah is not possible 
from the level of human finitude. Human dimension, 
by its very finitude, is incapable of absorbing 
the Divine Essence. It is only the Spirit or pure 
intellect which can ultimately realize the Shahadah 


and it is when man ceases to be by surpassing the 


27. bid pp. 51-52 
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'servant-Lord' polarity. 


At the axis servant-Lord, man can only 
recite the Shahadah but cannot realize it and 
surpassing this axis the Self realizes the Shahadah 
but does not recite it as such for at this highest 
Stage there is no distinction between subject and 


object, knower and the known, servant and Lord. 


The key to this enigma of Shahadah essentially 
lies in the Spirit. In response to the question: 
'What is Spirit', God replied thatit is ‘Amr' of 
the Lord and man has been given littie knowledge. A 
metaphysical study of this point enlightens us in 
understanding this reéaiity. Spirit is something in 
man which is 'uncreated and uncreatable.' It can be 
identified with Light, Knowledge or the Divine 
Essence. Since man has no knowledge of the nature 
of Divine Essence therefore he fails to understand 
the mode by which It inheres in man. The above 
verse presents thé Spirit in polarization by calling 
it the 'Amr' of the Lord, But it posits the 
possibility of its presence surpassing the axis 
servant-Lord. This is precisely the reason that it 
ends the verse by bringing the fact that man has 
been given little knowledge. How can little knowledge 
absorb the Knowledge Itself. Also, the reference to 
little knowledge is on the stage of polarity and it 
is in consonance with the Nature of the Ultimate 


Reality. 


Man, in principle, can have no knowledge of 
the essentiality of the Spirit. He only encounters 
1t when it has already manifested in polarity. The 
Lord is nearer to man than his jugular vein which 
Points toward proximity and not identity. For man 
(nafs) cannot be identical with Lord (Rabb). The 
Spirit, although inhering in man, iS not man or 


dees not belong to him as such, is essentially 
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identical with the Divine Essence. Thus, metaphysical 
realization does not mean that the servant identifies 
with the Lord cr man identifies with the Divine 
Essence but it simply means tht the Spirit identifies 
With the Divine Essence or it identifies with 


Itself. 


Man's body, mind, and soul-veils the Spirit 
which inheres in him. The Spirit is essentially 
light and freedom and reveals the limitations of 
the body, mind and soul in their respective affairs. 
When the light of the Spirit manifests in the soul 
and beautifies it, then the soul has a sense of 
identity with the Lord. It forgets for a while 
that it 18 not possible for the realities to change 
for the servant iS a servant and the Lord a Lord, 
‘the Real is the Real and the creature a creature,.' 
An iron put in the fire does imbibe the qualities 
of fire and looks like fire but essentially it is 
not fire. Likewise, soul's identity with Lord is 
temporary and the mystic has to return to his 
ordinary self which is essentially separative, 
disjoined and divided. But this is not the case 
when the Spirit identifies with the Divine Essence. 
Ordinary mystic experience is a way from man to God 
but the way from God to man is when the Divine 
Essence by virtue of the Spirit which inheres in 
man encompasses it. This is what iS meant by ‘the 


Supreme Identity’. 


How is that sacred knowledge attained which 
leads to freedom and deliverance? How man can reach 
the centre of his being ta have rapport with an 
ever-present Reality? What is the manner of realizing 
the Self? How is Oneness of Being (Wahadut ul 


Wujud) or ‘the Supreme Identity' attained’. All 
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these questions essentially relate to metaphysical 
realization which is only possible in a tradition. 
Such a realization requires a traditional guarantee. 
"Tntellection has need of atradition, of a Revelation 
fixed in time and adapted to a society, if it is to 
be awakened in us and not go astray, and prayer, 
identifies itself with the Revelation or proceeds 
from it...in other words the importance of orthodoxy, 
of tradition, of Revelation is that the means of 
realizing the Absolute must come ‘objectively’ from 
the Absolute; knowledge cannot spring up 'subjective- 
ly', except within the framework of an ‘objective' 


divine formulation of Knowledge."28 


Tradition assigns a central role to the 
Spiritual Master (murshid) in whose company the 
disciple starts his journey through and beyond the 
cosmic manifestation and ends up in the total, 


permanent and complete realization of the Self. 


Metaphysical realization is the Path -for the 
fallen man who wishes to return towards the primorial 
state. This fallenness is both extrinsic and intrin- 
Sic and pertains to ignorance or obtuseness or any 
other limitation or weakness. Essentially, falienness 
is one's existence which is a sin. "The following 
very Significant and far~reaching example is from 
the lips of one of the greatest women Saints of 
Tslam, Rabi'ah al-Adawiyyah. When her spiritual 


advice was sought by a man who said he had not 


Sinned for twentv years, she replied: 'Alas, my 
son, thine existence is a sin wherewith no other 
Sin may be compared'.,.The same is true of Halla}... 


"Whoso testifieth that God is One thereby setteth up 


another beside Him' which could also be translated: 


28. Schuon, Frithjof Understanding Islan, 
p. 1390 
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'To say "One God" is to worship two gods.' The 

paradox here lies in the ‘guilt’ of what is a legal 

obligation. "29 

The fallen man may have a firm belief in the 

truth but left to himself he cannot attain 

Self-realization unless the attachment to the chain 

(as-silsilah) is effected by means of a covenant 

(‘ahd). "Thus in the present age, for the fallen 

Man to start upon the Path in return towards the 

primordial state, it is mot enough that he should 

merely desire to do so, with firm belief in the 
truth. The change, which was in earlier times a 
return to the normal nature of one'S Species, 

amounts in later times almost to a change of species; 
and if the fallen man were left to himself, his 

aspiration to become the true man would be as vain 
as would that of a tree to grow-fruit of a kind 
different from its own...-AsS in other religions, 

the royal descent is known in Islam as the chain 
{as-Silsilah), and the adoption of the fallen man 
is described as an attachment to the chain. This 
attachment is brought about by means of a covenant. 
{'ahd) between the fallen man and a4 representative 
of the Saints, and it is oftén symbolized by a 
joining of hands...Each member of a tariqah is as a 
link in a chain which if it be traced back link by 
link will be found to have its Starting point in 
the Prophet Muhammad himself. Here lies the higher 
meaning of the prayers for the family of the Prophet, 
for his spiritual descendents are indeed his family 
on a higher plane of relationship than that of 


bedily descendance."30 


29. Lings, Martin What is Sufism, pp. 
97-98 
30, Linas, Martin The Book of Certainity: 


The Sufi Doctrines Of 
Faith, Vision And Gnosis, 
pp.94-96 
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The nature and function of the spiritual 


master, "represents and transmits, first a reality 
of "Being" (Sat), second a reality of intelligence 
or "truth" (Chit), and third a reality of "love, 


union, or happiness" (Ananda)."31 The unfolding of 
man's higher states i.e. realization is not truly 


¥ 


effective without these bases. "Thus, the spiritual 


master must realize che ternary "being", "discernment", 
"concentration". By "being" must be understood the 
"new substance" or "consecration", or "initiation"; 
by "discernment" is meant the truth which 


distinguishes between the Real and the illusory or 
between Atma and Maya; and by "concentration" must 
be understood the method which allows the "consecra- 
ted" contemplative to fix himself, at first mentally 
and later with the center of his being, on the Real 
the evidence of which we carry in ourselves. It is 
this fixation which, being a reality of union, and 


thus of "love" and bliss,"32 


Metaphysical realization is not possible 
without a Spiritual Master (murshid). This spiritual 
adept holds the key to the inner door. He has 
himself traversed through the cosmic manifestation 
and has realized the Self. "Persian mystics like 
Rumi, Shams-i-Tabriz and Hafiz repeatedly warn the 
Speaker against entering the inner realms without a 
perfect guide. Rumi says: "Seek a perfect Master, 
for without the Master this journey abounds with 
perils, lures and pitfalls...If you are without the 
protecting hand of the Master over your head, you 


will be bewildered and led astray by the voice of 


Satan". Hafiz echoes the same thought: "Never, 
31. Schuon, Frithjof Logic And Transcendence, 
p.21?7 


32. Ibid pp. 218-219 
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never undertake this hazardous journey without the 
quidance of a perfect Master, for without such a 
Quide you will be lost in the perilous darkness of 


the way". 33 


A rite of initiation is the start of the 
journey". To embark on a spiritual path, a rite of 
initiation is indispensable...The rite of initiation 
which may be compared to the planting of a seed, 
imports on the disciple a specific spiritual 
influence which effectuates the beginning (initium) 
of his ‘'new', inward life. No seed, no life, no 
growth. No initiation, no rebirth, no sanctification 
In Sufism, the aspirant receives the rite of initia- 
tion from a Sufi master (shaikh or murshid) whe, in 
turn, has received it, at the beginning of his 
Spiritual career, from his shaikh or spiritual 
master, and so on back to the Prophet himself who, 
by Divine grace, initiated the first Sufis."34 This 
initiation is in a form of pact which is absolutely 
binding cn the disciple. "Initiation generally 
takes the form of a pact (bay'ah) between the 
candidate and the spiritual master (al-murshid) 
who represents the Prophet. This pact implies 
perfect submissions of the disciple to the master 
in all that concerns spiritual life and it can 
never be dissolved unilaterally by the will of the 


disciple."35 


33. Sethi, V.K. Kabir: The Weaver Of 
God's Name, p.78 


34. Stoddart, William Sufism; The Mystical 
Doctrines and Methods Of 
Islam, p. 54 


35. Burckhardt, Titus An Introduction To Sufi 
Doctrine, p. 19 


f 
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Spiritual method essentially embraces’ the 
element of discernment between the real and the 
unreal and concentration on the real. "The aim of 
method is perpetual concentration on the Real and 
this cannot be achieved by purely human means on 
the basis of individual initiative, it presupposes 
a regular transmisSion such as exists only within a 
normal tradition...The guarantee of a spiritual 
method is that it. is received from a spiritual 
master; the guarantee of spiritual mastership, 
besides doctrinal orthodoxy, is the iniatic chain 


going back to one of the great founders of religion... 


The master transmits (1) the spiritual influence 
which derives from the founder of the tradition 
and through him from God; (2) the keys for the 


understanding of the method or the keys to mediation; 
(3) the sacred supports for perpetual concentration 


on the Real." 36 


Khawaja Farid was attached to the chain 
(as-silsilah) by means of a covenant with Fakhr-e- 
-Jehan his spiritual master (murshid). This initiation 
made him distinguish between the Real and the 
illusory and attachment to the Real finally led him 
to metaphysical realization. In other words, he 
Started his journey under the guidance of his 
Spiritual master through and beyond the cosmic 
manifestation and ended up in the realization of 


the Seif. He sSays:- 


ENB ei dhe ey dab Lyfe he 
br Lalbeet Ey epee atlas Cig Ey Grn 


36, Burckhardt, Titus Mirror Of the Intellect. 
Essays On Traditional 
Science and Sacred 


Art, p.252 


37. Farid,Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 


p.5 
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(Translation) 


The Master disclosed all secrets. Made me 
forget reason, thinking and all forms of comprehen- 


sion. Taught me sobriety in drunkeness. Made me 
understand the entire voyage of Spiritual elevation. 
38 


Sterglidser pe  Claapyry Stone 
go- boy oly Bea GE SLA bd ablad 


(Translation) 


The perfect Pir complete in gnosis made me 
perceive the intricacy. Farid, the Face of Goad 
remaineth, all else is annihilative, ephemeral and 
disintegrative. 40 


yt Bae al Glispe pay Splat, 
Pm ee ay EAL pds y Le CoS ae aes 
Zi Ae Ss we Cr pidiy dz, oy 


(Translation) 


The cup-bearer made me perceive one intricacy. 
Understand the Beloved as near. At all places and 
at each moment, do not be oblivious of the Beloved 
even for an instant. In order to captivate the 
heart of Farid, He became Fakhr-ud-Din. 42 


Ob obagdossdls daa ee» ae foe nny 
45 - 2 blnseyls sno plac ati pre dra fy Or 


38. My own translation. 

39. Farid, Khawaja Ghulam Diwani-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
pp. 243-244 

40. My own translation. 

41. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvi Aziz-ur-Rehman, 
p.460 

42. My own translation. 

43. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 


Maulvi Aziz—ur-Rehman, 
pp. 708-709 
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(Translation) 


I completely owe 


whom f£ accomplish nuptial 


stand everything. 44 


al sy es re 
45- co dap Biky Ade 


(Translation) 


my Master, Fakhr with 
rites. Why should I grief 
when I belong to him. The Friend has made me under- 


Eyl Day pbb ly tate 
Cp Oy clay Je 
lyly Ay OL obyb 
ihe Puy tip ded Ope 


Pakhruddin made me understand all the deeper 


secrets of faqr (Sufism). 


the contraction and expansion 
The cordial friendships and 


have withered away. Farid, since 
me, all other activities have finished. 46 


Blase ay Sholay at 
Af _ Upp lips Conwell 


Calas yb ea Lad ity! 


(Translation) 


He has fully demonstrated 
in states and stations. 
socialbe companionships 
leve captivated 


Fakhr-e-Jehan made me perceive one tradition. 


The terrestrial became 


celestial. 


turned into light upon light. 48 


lol LE Olay Sh La! Syy |) djl Gus 
Ll y dat ae tb 


49- Uprdjprle es CH 


44. My own translation. 


45. Farid, Khawaja Ghulam 


46. My own translation. 


47. Farid, Khawaja Ghulam 


‘48. My own translation. 


49. Farid, Khawaja Ghulam 


The darkness 


Diwan-1i-Farid, compiled 


and translated by 
Maulvi Aziz—-ur-Rehman, 
pp. 713-714 


Diwan-i-Farid, compiled 


and 


translated by 


Maulvi Aziz-ur-Rehman, 


p.196 


Diwan-i-Farid, compiled 


and 
Maulvi 


awam ey 


translated by 
Aziz-ur-Rehman, s. 39g 
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(Translation) 


The time of eternal bliss dawned. Fakhr-e- 
Jehan laid bare the principles of gnosis. The 
harmonious disposition of Farid understood the 
language of the birds. 50 


. " . 7 m _— a, 
Uy pweis tify ik yp BLL, Le 
Lee a are 
51-0 Lin A oi} Lie ps Cay pa cde OF La Cos 
(Translation) 
The Master taught the total doctrine, taifuri 
(of Bayazid Bistami) and Mansuri (of Mansur al 
Hallaj). The Sinai theopany become openly manifest. 
Everywhere is Aiman (the valley of Mount Sinai) and 


Meegataan (the moments of communication) with Lord). 
52 


S09 CASS AD Oe etry dha crwl,=4 
53 - apl—__. [Zn pt bya sla oypem po j—49 


(Translation) 


In fondness of sweet Fakhr-ud-Din, each 
breath of mine emits smoke. Farid attained union 
after becoming extinct. 54 


The entire process of metaphysical realization 


is accomplished by the grace of the spiritual master. 


50.- My own translation. 


51. Farid, Khawaja Ghulam Diwan-i-Farid, 
compiled and translated 
by Maulvi Aziz-ur-Rehman, 
p.412 


52. My own translation. 


593. Farid, Khawaja Ghulam Diwan-i-Farid, 
compiled and translated 
by Maulvi Aziz-ur-xehman, 
p.107 


54. fy own translation, 
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Khawaja Farid says:- 
Alamo ks OMe elu ces. Hasse 
(+ - 
45 ~ VA Ema dy Say 
(Translation) 
The illumination of realities as barely 


possible unless the Master casts his eyes. All 
else is total falsehood, deception and deceit. 56 


bie Ev 7! bor BL Vy St des Ut let 
ov Aabury Pop oS Rphe ide |e Lv 2 


(Translation) 


Farid is special slave of Fakhr. He is the 
bond-servant at his threshold. To hell with the 
shelter of knowledge and ability. The presence of 
the Friend is the sole support. 58° 


we fon : l — 
GES be Hs J Cyr deb bb ws 

. ” a - : aL 4 
Sperry bugil awe eye Grdetp se d& 

59 - poco gpl 4a Col 9 ee 


{Translation} 


Who has found the taste of Love's passion 


55. Farid, Khawaja Ghulam Diwan-i-~Farid, compiled 
and translated by 
Maulvi Aziz-—-ur-Rehman, 
p. 174 
56. My own translation. 
57. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
and translated by 
Maulvio Aziz—-ur-Rehman, 
p- 731 
5B. My own translation. 
59. Farid, Khawaja Ghulam Diwan-i-Farid, compiled 
, and translated by 


Maulvi Aziz-ur-Rehman, 
pp. 486-487 


61 
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except the faqirs. Oneness is manifest in each 
form. In the blissful company of the Pirs, I drank 
the wine of Unity and witnessed the findings of 
Oneness of Being. 60 


, a 5 s 2 - 
fpOobLas! (oa pbs |} 1, wen LL Zcy pa 
os = So RES I PPA’ 
+ . a) 
yhs als gt Ole 3s CLS] Ls P Qrac He 
_ a“ {sy 
lem SIP LALA wa |_<a.\ ~ 
. NB os = Mae hy A= 
“4 oe Li&A + 1? 
= Lb yA jf -L~ Liga a . Pe SYSOP 
(Translation) 
Bow the head on the feet of the Master. 
Whatever he says, do it with obedience and respect. 
Lift the load of striving and effort. The meaning 
of the entire endeavour is to attain perfection in 
proximity. Be a true disciple of your Pir, Master. 
Do not emasculate by retracing your step. The pan 


of love is on flamy fire. Get burned in it by raising 
the slogan. 'I am (the Truth)'. 62 


Faith in the spiritual master is indispensable 
on the way to metaphysical realization for it is by 
virtue of this faith that the disciple overcomes 
“trials” and "temptations". It “shows cearly that 
“faith is indispensable on the part of the disciple; 
Without faith there is no spiritual continuity, and 
thus no bridging of "hells", nor any possible victory 
over the ego..... faith, the shraddha of the Hindu 
Cheta, is a necessary element of spiritual develop- 
ment; of the same order too is faith in the master, 


insofar as he incarnates the knowledge to he attained"63 


680. My own translation. 

61. Farid, Khawaja Ghulam Diwan-i-Farid compiled 
and translated by 
Maulvio Aziz-—-ur-Rehman, 
pp. 57-58 

62. My own translation, 

63. Schuon, Frithjof Logic And Trasncendence, 


p. 221 
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Thus, obedience to the Spiritual Master is 


corpse in the hands of the washer of the dead'. And 


‘like a 


this means that the "disciple must show reverence 


to him, serve him, 


observe his prescripts, and not 


conceal from him anything which he knows that God 


knows about 


him."64 He must understand 


that. "the 


Shaykhs are deputies of the Feal in the cosmos."65 


The spiritual 


master is the doctor of the 


soul. He understands the soul (nafs) and its dorfor- 


mities and imperfections and has the method to cure 


the disease. Khawaja Farid says:- 


bar Orga 


(Translation) 


7 
tle Aap h. ted nt ceva 


sb oo? La. pb lee, nu 


Though the carnal desires overpower the self 


(nafs) yet the seekers should not become despondent 
for the cup-bearer Master iS an exceptional therapist. 
67 


there iS a strong 


It iS pertinent to note that 


Muslim tradition in psychotherapy wherein the role 


of the spiritual master as spiritual therapist is 


highlighted. 


there is no 


Unlike Western psychotheraphy, in 


tradition confusion of psychic and 


Spiritual. Neither the spiritual is brought down to 


the level of the psychic nor the psychic is elevated 


Quoted in The Sufi Path 
Of Knowledge by William 
Cc. Chittick, p.272 


64. Arabi, Ibn 


65. Ibid p. 271 


compiled 


66. Farid,Khawaja Ghulam Diwan-i-Farid, 
Maulvi 


and translated by 
Aziz~ur-Renman, p.77 


67. My own translation. 


390 


to the spiritual. Man is understood in the true 
perspective. The spiritual master cures the discase 
of the soul and thus helps removing obstacle in the 
way of metaphysical realization. "He possesses 
everything the disciple needs when his mind or his 
heart becomes all through some obfuscations: into 


which he falls and whose soundness or disorder he 


cannot discern."68 


Khawaja Farid envisages the Spiritual Master 
{(murshid) as a therapist who is well versed with 
the Science of the Soul. This Science unlike modern 
psychotherapies is related to metaphysical principles 
which are inherent principles of Islamic tradition. 
"The Sufi science of the soul and the cure of its 
maladies, or psychetherapy, are, however, a mode of 
psychological treatment based on a metaphysics that 
embodies the principles of the Islamic tradition... 
The Islamic tradition points out that the origin of 
every soul is paradise. This archetypal reality is 
a "primordial idea" that is veiled in every soul. 
It can, however, manifest itself through spiritual 
practice based upon sustained invocation (dhikr) or 
repeated remembrance of the Supreme Name of God. In 
this way, the forgotten "trust" center of the 
personality becomes activated--a center that is 


both immanent and transcendent."69 


Traditional metaphysics manifests a deeper 
and broader understanding of personality. It portrays 
knowledge of the vertical and the horizontal aspects 


of this reality. TIslamic tradition understands the 


68. Arabi, Ibn Quoted in The Sufi Path 
OF Knowledge by Wiliam C. 
Chittick, p.272 


69. Ajmal, Muhammad Sufi Science Of the Soul. 
Article in Tslam 
Spirituality: Foundations, 
edited by Syeed Hossein 
Nasr, p. 295 
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total personality with essential reference to spirit, 
galb and soul, "Traditional metaphysics has a clear 
theory of personality. Human personality, according 
to the Islamic tradition, has three aspect: spirit 
(ruh), heart (galb), and soul (nafs)."70 It perceives 
them in their true nature and inter-relationships. 
Sickness or disease has a broader context. The 
Quran talks about the "sickness in the heart". "The 
first symptom of this "sickness" is alienation--~from 
self, from society, from one's own history and from 
one's cultural roots...The second symptom is 
"desacralization"... He...cannot perceive and 
experience the sacred...The third symptom, which is 
derived from the first two, is..."dispersion into 
multiplicity'... He would like to lead ae single- 
directed and whole hearted life but fails to find a 


center. A related symptom is the crisis of identity."71 


The sick man by dint of bay'at receives 
spiritual initiation from the master. “Relationship 
with the master gives the novice a new sense of 


being, which gradually develops into a new consciocus-— 


ness and finally reaches beatitude". 72 the gets 
‘master's spiritual presence and protection’. 
Confession, repentance and complete obedience to 


the master 1s pre-requisite to the cure of the 


soul. 


The master uses various techniques to cure 
the soul of his disciple and finally it becomes 
‘wed to the Spirit’. "Sufism sees the ordinary soul 
as being in a state of sickness resulting from 
separation from God and in turn causing the forgetful- 


ness of God. There has, as a result, developed a 


70. Ibid p. 295 


7i. Ibid pp. 300-301 
72. Ibid p. 297 
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vast Sufi science of the soul, whose aim is to 
reinstate man in his original perfection and to rid 
him of the often-neglected disease that weighs upon 
his soul. Ultimately, only a science such as the 
Sufi science of the soul can succeed in curing 
the soul's diseases and in being an effective 
psychotherapy. Only the Spirit can cure the soul of 
its ills. Only the soul that is united with the 
Spirit possesses health; for it alone is the soul 


of man as God created him in his primordial 


perfection, "73 


Khawaja Farid has consciously passed this 
therapeutic message to the modern man who has almost 
lost his soul. "Thus, the Muslim Grient has not 
failed in its traditional mission, that which 
generations of dervishes and Sufis have fulfilled: 
to pass from century to century the good news that 
there exists a path that leads to God, and to 
guide along this path the souls enraptured by a 


Truth that never dies". 74 


Must must '‘'die' outwardly in order to ‘live' 
inwardly. "The profane man being “inexistent" from 
the point of view at issue here, the master gives 
him “spiritual existence" by affliation or consecra- 
tion; next he gives himthe doctrine, or "intelligence", 
and finally he gives him "life", that is to Say, 


the spiritual means pertaining to the element 


"concentration." 75 

Both Love and Light are aspects of God 
but the aspect of Light opens the Way to Know- 
73. Ibid p. 306 
74, Michon, Jean Louis The Spiritual Practices 


Of Sufism. Article in 
Islamic Spirituality: 
Foundations, edited 
by Seyyed Hossein 
Nasr, pp. 290-291 


75. Ibid p. 219 
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ledge. "As for as Islamic spirituality is concerned, 
the aspect of God as Love and also as Light are 
particularly significant and have led to distinct 
modes of spirituality. As far as love is concerned, 
it is asserted in the Quran that, there are "a 
people He loves and who love Him" (V,54). The 
well-known sacred hadith "I was a hidden treasure; 
I wanted to be known. Hence I created the world so 
that TI would be known" places the very cause of 
creating in God's “wanting” or "loving" (hubb) to 
be known. In both cases the word hubb or love is 
used to relate God to man as well as God to His own 
creation. Moreover, one of God's Name is al-Wadud. 
He Who loves, and Sufis usually refer to the Divine 
as the object of love. It is true that the technical 
term used for love by later Sufis is ‘ishq, a non- 
Quranic term implying intense love, but the emphasis 
on the love that God has for man and the creation 
and that man should have for God is to be found in 
the very sources of the Islamic Revelation. It must 
never be forgotten that one of the Prophet's name 
is Habib Allah, literally, friend or beloved of 
God, and that Muslim saints over the centuries have 
seen in the love of God for the Prophet and in his 
love for God the prototype of all love between man 
and his Creator. God loved the Prophet so much that 
He addressed him in these words, "If thou wert not, 
I would not have created the heavens." No 
understanding of Islamic spirituality is possible 
without comprehension of the element of love for 
God which marks all authentic expressions of this 
Spirituality, although in case of Islam this lave 
{al-mahabbah is always combined with sapience or 
gnosis (al-ma'rifah) 321 "As for the Name of God 


as Light (al-Nur), it is directly connected to 
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those spiritual paths which emphasize the way of 
knowledge, for, according to the Prophet, "“al-'ilm" 
nurwe” knowledge is light. The Quran states that 
"God is the Light (nur) of the heavens and the 
earth" (XXIV, 35). Therefore, all light issues from 
His Light, from the physical light of the candle to 
the light of the sun and even beyond to the angelic 
and archangelic lights which illuminate the soul. 
The reality of God as light has left its impact 


upon Islamic spirituality...."76 


Thus, metaphysical realization is the realiza- 
tion of the sacred Knowledge itself. "The goal of 
this knowledge is the Ultimate Reality, the Substance 
which is above all accidents, the Essence which is 
above all forms. Since man lives in the world of 
forms, however, even for the path of sapience which 
seeks the Highest Reality, forms are of great signifi- 
cance...it is in fact only the sapiential perspective 
which can provide the key for the true significance 
of forms of symbols. The lover of God can claim 
indifference to forms in his state of spiritual 
drunkenness but the gnostic whose aim is to know 
cannot but pierce into the meaning of forms in 


order to go beyond them". 77 


Metaphysical realization 1s the process 
through which man ceases to be for the final goal 
is union. "If sacred knowledge involves the whole 
being of man, it also concerns the giving up of 


this being for its goal is union. The miracle of 


76, Nasr, Seyyed Hossein God. Article in Islamic 
Spirituality: Founda- 
tions, edited by 
Seyyed Hossein Nasr, 
pp.321-322. 

77. Nasr, Seyyed Hossein Knowledge And The 


Sacred, pp. 320-321 
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human existence is that man can undo the existenti- 
ating and cosmogonic process inwardly so as to 
cease to exist, Man can experience that "annihilation" 
(the fFana of the Sufis) which enable him to 
experience union in the ultimate sense. Although 
love, as the force "that moves the heavens and the 
Stars", plays a major role in attracting man to the 
"abode of the Beloved" and realized knowledge is 
never divorced from the warmth of its rays, it is 
principial knowledge alone that can say neti neti 
until the Intellect within man which is the divine 
Spark at the center of his being realizes the Oneness 
of Reality which alone is, the Reality before whose 
"Face" all things perish according to the Quranic 


verse, "All things perish save His Face,"78 


It is the immanent Divinity, pure intellect 


or spirit within man which says: 'Glory be to me' 
and ‘I am the Truth’. "Man qua man cannot have 
union with God, But man can, through spiritual 


realization and with the aid of Heaven, participate 
in the lifting of that veil of separation so that 
the immanent Divinity within him can say "I" and 
the illusion of a separate self, which is the echo 
ad reverberation upon the planes of cosmic existence 
of principial possibilities contained in the source, 
ceases to assert itself as another and independent 
ny without of course the essential reality of the 
person whose roots are contained in the Divine 
Infinitude ever being annihilated".79 Thus,"the goal 
of sacred knowledge is deliverance and union, its 
instrument the whole being of man and its meaning 


the fulfillment cf the end f£For which man and in 


fact the cosmos were created". 80 
78. Ibid Pp. 326 
“9. Tbid 


g0. Ibid p. 327 
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The soul (nafs) on its journey to the Absolute 
passes through several states and stations. A 'state' 
(al-hal) and the spiritual ‘station’ (al-maqam) are 
milestones in the way "A ‘state' is a passing inver- 
Sion of the soul in the Divine Light. According to 
their intensity and duration ‘states' are spoken of 
as gQlimmers' (lawa'tih) ‘flashes' (lawami), ‘irradi- 
ation' tajalli, etc. A 'Station' is a state that 
has become permanent", B81 There is a correspondence 
between the various 'stations' and spiritual states. 
Love is the synthesis of all the virtues. The states 
and stations are a means towards the realization of 
the Supreme which exists beyond them. It is the 
full realization of Unity (tawhid) or Oneness of 
Being {wahdat ai wajud). "The states and stations 
are "not as ends in themselves but as steps that 
lead to the One who is above and beyond ail states 
and stations of the soul and who resides at the 
same time at the centre of man's being at the origin 
ef the axis which unites all the states of man's 
being, the corporeal, the psychic and the spiritual, 


with their common principle". 82 


The soul (nafs) attains individual or mystical 
realization through the stages of fana (extinction) 
and bhaqa (subsistence). Everything perishes except 


the Face of God. The Face of God has significance in 


Sufism."The face is a vital and most qunitessential 
fact of a person. Biologically, in addition to the 
forehead, cheeks and chin, it contains the eyes, 
the nose, the mouth and the ears,..The Face of God 
is referred to in the Qur'an 12 times, Reference 


to the fact that "We speaks/says...'occur many 


B81. Burckhardt, Titus An Introduction To 
Sufi Doctrine, p. 88 


82. Nasr, Seyyed Hossein Living Sufism, p. 71 
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times: reference to someone or something being 
‘under His eye' occurs 5 times; His being sami 
(All-Aearing) recurs over 40 times anb basir (All- 
Seeing) again over 40 times." 'Those that surrender 
their faces to God and do good works shall be 
rewarded by their Lord; no fear shall come to them, 
nor shall they grieve'. (2:112) 'And the Face of 


your Lord shall remain, Glorious, Bestowing Honour’. 
(55:27).83 


The Face of God symbolizes His attributes 
‘insomuch as they are reflected upon the myriads of 
mirrors of existence'. Individual or mystical reali- 


Zation is the realization of this Face which is all import- 


ant, "The Quran speaks in several places of the 
Face of God (Wajh Allah). The Face of God is that 
aspect of the Divinity which He has turned toward 
the world or, on another level, a particular world 
determined bya distinct religion or revelation. His 
Face refers to His Names and Qualities noc in 
themselves but inasmuch as they are reflected upon 
the myriads of mirrors of existence, This Face is 
‘also none other than the face which the spiritual 
man turns toward God. Man returns to God by turning 
his face toward God's Face and by finally realizing 
that he is himself the mirror in which God contem-— 
plates His Holy Face. Moreover, all the worlds and 
the countless creatures in them perish save this 
Face, for, as the Quran asserts, "All things perish, 
except His Face "(XXVIII,88) and "All that dwells 
upon the earth is perishing, yet still abides the 
Face of thy Lord, majestic, splendid. (LV,26-27). 
The goal of human life is to realize this Face 


while man resides in the human state as the being 


83. Haleem, Muhammad Abdel The Islamic Quarterly 
Vol. AXKIV Number ~~ 3 
The fslamic Cultural 


Centre London, pp. 
165-166 & 177. 


308 


whom God created in "His image" (‘ala Suratihi)."84 


The notion of annihilation (fana} means 
dying to one's self or ego and opening the way for 
universal or metaphysical realization ."On the highest 
level, the realization of this Face through "self- 
effacement"--or annihilation (fana) as the Sufis 
have called it-~means to be already resurrected in 
God while in this life and to see God "wherever 
one turns". Those who have died to their ego have 
gained thereby the right to assert with such saints 
as Hallaj and Bistami their "union" with the Divine 
and to express through their ecstatic utterrances 
such sayings as "I am the Truth" or "Glory be unto 
me". In such cases, it was not the individual Sufi 
but God in them who utterred such ecstatic sayings. 
Through this self-effacement or annihilation, which 
represents the highest possibility of the human 
state, the spiritual masters of Islam came to realize 
the ultimate meaning of the Shahadah, which is not 
only that God is One but also that He is the Only 
Reality in the absolute  sense...this doctrine 
‘represents the highest fruit of spiritual realization, 


which is to know God and to see Him aS He is."85 


And, Man after attaining universal or metaphysical 
realization in the sense of ‘the Supreme Identity’ 


returns to the mundane world for ‘Thy will be done'. 


The fruit of the spiritual path of Islam is 
the plenary knowledge of the Divine. He who has 
gained such knowledge through the means made 
available in the Islamic tradition and by virtue of 


the grace issuing from His Names experiences God as 


84. Nasr, Seyyed Hossein God. Article in Islamic 
Spirituality: Founda- 
tions, edited by Seyyed 
Hossein Nasr, p.322 


85. lbhid 


309 


at once transcendent and immanent, as before all 
things and after all things, as both the Inward 
and the Outward. He sees God everywhere, and 
wherever he turns he sees His Face; for did not 
the Quran assert "Withersocever ye turn, there is 
Face of God"? Such a person is already dead to. the 
world even if he continues to live actively in it. 
His gaze is fixed upon God. and his tongue and 
heart never cease repeating His Name Before the 
profane world, which understands him not, he 
simply repeats the Quranic injunction "Say Allah. 
then leave them to plunge themselves in vain and 
trifle discourse "(V1 92) He already lives in 
Allah's Sacred Name having died to his passionate 
self. Through this death he has gained access to 
the world of the Spirit and has come to know His 
Lord, thereby fulfilling the goal of creation and 
the purpose of the Quranic Revelation, which is 
nene other than to enable man to know and love God 


and to obey His will during this earthly journey".86 


The Face of God in the realizational aspect 
symbolizes ‘mutual auinterpenetration of Divinity 


and man'. [Tt is the spiritual dimension of man's 


nature. "Nearly all Muslim sages have agreed that 
“the Face or Countenance of God", which alone 
endures and persists, is the spiritual aspect of 
man's mature. Ultimately the body dies, and even 
the interior psychic elements perish or at least 
are integrated into a higher degree of being, 
namely that of the spirit, It is only the spiritual 
element that is eternal. Jt is the face that man 
has turned toward God. But it is also the face 
that God has turned toward man. The "Face or 


Countenance of God" embraces a total reality one 


86. Ibid pp. 322-323 
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aspect of which is man's spiritual countenance and 
the other God's countenance toward his creation 


and especially his vicegerent on earth, man.'87 Thus, 


we see that the realization of the Face of God replaces 


self-consciousness with God-cansciousness reflecting 


Divinity. "...And because by virtue of his becoming 
integrated he reflects Divine Unity and has become 
the total theopany of the Divine Names and Qualities, 
he acts and lives in such 4 manner that there is a 
spiritual fragrance and beauty about all he does 
and says. Somehow he is in touch with that barakah 


which runs through the arteries of the Universe".88 


Is the ego or self a drop which slips in 
the ocean or it has the capacity to absorb the 
ecean in it? From the metaphysical point ov view, 
both views fail to understand- the metaphysical 
doctrine of ‘the Supreme Identity'. The ego or 
self is the soul which experiences a temporary 
sense of identity and ultimately man returns to 
this self for any identification of servant-—Lord 
is an impossibility. It is also not understandable 
as to how the drop can absorb the ocean. Both 
views are born by virtue of a philosophical 
understanding of mystic experience. It iS not out 
of place to mention that Iqbal‘s study of mystic 
experience makes him convinced of the relity of 
the ego or individuality. He say: "The ultimate 
aim of the ego is not to see something, but ta be 
something...The end of the ego's quest is nat 
emancipation from the limitations of individuality: 


it 1s, on the other hand, a more precise definition 


87. Nasr, Seyyed Hossein Who Is Man. Article 
in The Sword Of 
Gnosis, edited by 
Jacob Needleman, op. 
216 


88. Nasr, Seyyed Hossein Living Sufism, p.38 
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of it.” Khawaja Farid does not deny this furthest 
limit of man as such. But he talks of a higher 
dimension which is from God to man and which is 
not by dint cf soul but is by virtue of the Spirit. 
And here there remains no ego either to see 
something or be something. Tt is a total emancipa- 
tion from the limitations of individuality because 
the Spirit has become identical with the Divine 


Essence, 


The Supreme Identity pertains to the Spirit 
which is Infinite. But what happens to his specifi- 
cally human overlay--body, mind and soul after 
metaphysical realization. This human overlay 
unveils the Spirit within him. The Reality permeates 
these forms and it is assumed into the other. This 
is the mutual inter-penetration of the Divinity 
and perfect man. “In the man who is spiritually 
perfect the relationship between the Divine Reality (tlaqiqah) 
and the still subsisting individuality is one of the 
most difficult things to grasp. For the man who 
has arrived at this perfection the Divine Reality 
is indeed no longer ‘veiled' by anything, whereas 
individual consciacusness is by very definition a 
veil (hijab) and exists only inasmuch as it 
‘refracts’ the blinding light of the Divine 
Intellect. Tbn ‘Arabi compares the individuality 
of aman who has ‘realized God‘ to a screen which 
colours pure light by filtering it and is, ‘in the 
case of such a man, more transparent than in the 
case of other men. In the chapter of Joseph in 
his Wisdom of the Prophets he says: ‘It is like 
light projected through shadow, for the sereen is 
the nature of shadow which is itself luminous by 


its transparence. Such also is the man who has 
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realized God; in him 


the 


'form of God' (i.e., 


the sum of the Divine Qualities is more directly 


manifested that in is in the case of others... 


i "Bg 


Khawaja Ghulam Farid after realizaing the 


the 


Self, expresses 


condition 


of his specific 


human overlay in these beautiful verses: 
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(Translation) 


fa Jl say wo Jl el 
Satan See yas Js 
(2, Ce ame Vs 
oL_42N Lown ls ole,» 
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The heart is engrossed within immagination. 


I cannot bear any differentiation. 


This imagination 


is imminent union and this is perfection and not 


madness. I have openly witnessed the Supreme 

Principle in every nook and corner. This witnessing 

is so giaringly evident that I cannot disengage 

89. Burckhardt, Titus An Introduction to 
Sufi Doctrine, pp.80-81 

90. Farid, Khawaja Ghulam Payam—i-Farid, compiled 
and translated by 
Dr. Mehr Abdul hag, 
pp. 498-499. 
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myself even for a moment. That what was Spatial 
has become non-spatial, and that which was sign 
has become without signs. The names and customs 
of the ages have left me forlorn, O God! What 
sheuld I call myself. Neither there is openness 
nor hiddenness; neither there is speech, nor 
thought. Neither the body has remained nor the 
life-~impulse, how can I blame my sense and senses, 
There is double reflection for fana (extinction) 
is bagqa (subsistence) and bagqa ({susbistence) is 
fana (extinction). Except the Ultimate where is 
that and you, where is yes and yea. Sometime 
there are loud offensives; at times there are 
great falterings. There are many types of pratties 
leading to meaningless discourse. Farid, the Lust 
has been uprooted and I have become incapacitated 
aS a Straw. Be quiet for there will be tumult in 
determining who absolutely mérits or who does not 
merit."9] 


92. My own translation. 
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Conclusion 


'The people of perfection have realized all 
stations and states and passed beyond these to the 
Station above both majesty and beauty, so they have 
no attribute and no description. It was said to Abu 
Yazid, "How are you this morning?" He replied, "I 
have no morning and no evening: morning and evening 
belong to him who becomes detimited by attributes, 


and I have no attributes"'. 


Ipn ‘Arabi. 
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The metaphysics of Khawaja Farid is 
essentially the doctrine of Oneness of Being and 
its total realization. It is totally commited to 
the idea expressed in the following Holy Tradition 
‘I was a hidden treasure and I desired (ahabatu, 

loved') to be known. Accordingly I created the 
creatures and thereby made Myself Known to them. 
And they did come to know Me', Here one sees the 
Original emergence of the principle of differenti- 
ation within the Reality. The Reality loved to see 
His own Essence in ‘another' so that His own mystery 
could be revealed to Him. Nature acted as a Divine 
Mirror but it was an unpolished mirror and thereby 
the mirror of the cosmos required Adam who ‘was the 
very principle of reflection for that mirror and 
the spirit of that form'. The perfect man is ‘the 
perfectly polished mirror that perfectly reflects 
the divine light' and by virtue of which the Reality 
sees Himself perfectly. Muhammad was the most perfect 
mirror in this context. It is this underlying cosmic 
purpose which made God address the Prophet in these 
words: ‘If thou wert not, I would not have created 


the heavens'. 


Oneness of Being (wahadat ul-wujud) has both 
a doctrinal and realizational aspect. The doctrine 
envisages the idea that the Supreme Reality is both 
absolute and infinite. The absolute as a fundamental 
aspect of the Real ‘allows of no augmentation or 
diminution, or of no repitition or division: it is 
therefore that which is solely itself and totally 
itself.' The infinite as another fundamental aspect 
of the Real is limitless for it is not determined 
by any limiting factor. ‘It does not end at any 


boundary’. The true Infinite understood in an 
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absolute and universal sense is the metaphysical 
"Whole" which can in no way be limited. There is 
nothing outside it for then it would no longer be 
the Whole. Unlike the ordinary “whole" which is the 
sum of its parts, the metaphysical "Whole" is 
"without parts" for these parts of necessity being 
relative and relative ‘have no existence from its 


point of view’. 


The true Infinite or the metaphysical "Whole" 
under a certain aspect is understood as universal 
Possibility. There are no ‘distinctive’ or ‘multiple' 
aspects existing really in the Infinite, it is our 
limited, determinate and individual conception 
which makes us conceive like that. The limitation 
comes from the human side to make the Infinite 
expressible, The imperfections of a definite and 
conditioned existence must not be transferred ‘to 
the unlimited domain of universal Possibility itself'. 
Keeping in view these reservations we can say that 
the Infinite is both active and passive and-in the 
instant case ‘Possibility is itsS passive aspect’. 
Thus, both Being and Beyond Being contain the whole 
of Possibility and can be identified with the 


Infinite accordingly. 


A true understanding of the metaphysical 
Infinite envisaged in its relationship with universal 
Possibility is essential for appreciating the 
doctrine of Oneness of Being. There is nothing 
eutside the Absolute or God. Neither there was nor 
there is anything beside Him. To affirm the existence 
of something that is beside Him is to ascribe a 
partner to God and this is what is exactly meant by 
polytheism. 'God was and nothing with Him and He is 


now such as He was'. Tf there is nothing beside Him 
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then how one can account for the Cosmos and Man? 


Both Cosmos and Man do not reside beside Him. ‘Since 
nothing can be opposed to God---for it would be 
another ‘divinity! {(ilah)--every reality can only 
be a reflection of the Divine Reality'. It leads to 
the relationships of Transcendence {tanzih) ‘and 
Immanence (tashbih). The first is ‘connected more 


to the aspect of Absoluteness, and the second toa 
that of Infinitude'. According to the first relation- 
ship, God alone is the Reality or He is the sole 
Reality. The perspective of Immanence which is the 
second relationship accepts this axiom but concludes 
in a participative way. By recognizing the essential 


nature of things it reabsorbs them into God. Transcen- 


dence nullifies creaturely qualities but the 
perspective of Immanence ‘on the contrary makes 
them divine'. Thus, symbolism (tashbih) complements 
tanzih. 


The metaphysical idea that there is nothing 
beside God is instrumental in revealing the 
quintessence of Khawaja Ghulam Farid's metaphysics. 
Ordinary understanding erroneously considers Nature 
as static and an independent reality which is a 
mass of pure materiality occupying a void. ft makes 
'the universe confront God as His '‘other', with 
Space intervening between Him and it.' Essentially 
the same understanding is prevalent in its concept 
of man who is considered either a part of Nature or 
something beside it. Such an understanding creates 
ebstacles in the way of appreciating the metaphysical 
truth of Oneness of Being or ‘the Supreme Identity’. 
From the metaphysical point of view, the Self alone 
is Real and the Nature or the not-self does not 
confront Him as the '‘other'. The universe does not 


stand in opposition to Him. He 'can afford to 
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dispense with all the worlds'. Nature has no self- 
subsistent reality. It ‘is a fleeting moment in the 
life of God’. 

The Cosmos including man is theopany. Perpetual 


creation or 'new creation’ is the perpetual wanifesta- 


tion of the Absolute. It repeats ‘the same eternal 


process of anninilation and re-creation’. The ontologi- 


cal ‘descent’ coincides with the ontological ‘ascent’. 
Tt is the archetypal reaiity of things which helps 
in maintaining their unity and identity. All things 


perish except the Face of God which is the Archetype 


of all reality and existence. There is nao thing 
which has any ‘basis for independent subsistence 
(qiwam) in itself.' The eternally unchanging Substance 


or Reality underlies all ‘accidents'. 


The sensible world or phenomena with its 
'materialization' and solidification is not real for 
it has no Being (wujud). The world is not-self, 
imagination and dream. It is neither autonomous nor 
independent of the Absolute Reality. ‘The whole 
world of existence is imagination within imagination’. 
The world is not vain, groundless and false but is 
‘a symbolic representation of the Reality’. It is a 
dream but not a sheer illusion. It is a dream having 
a metaphysical basis. Thus, ‘reality’ is not a subjec-— 
tive illusion or figment of imagination but is an 
‘objective! illusion or Cosmic imagination. It ‘is 


an unreality Standing on a firm ontological basis’. 


Oneness of Being or ‘the Supreme Tdentity' is 
‘the principle of non-duality'. The coincidence of 


the ontelogical ‘descent and the ontological ‘ascent' 


or the simultaneity of ‘annihilation’ and ‘re-creation' 


leaves no room for anything to exist beside the 


Absolute. Both ‘descent’ and ascent' or ‘annihilation' 


Ly 
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and ‘'re-creation' retain their meaning in the univer- 


sal ‘'dectrine of non-duality’. 


What is the true meaning of the assertion 
that Nature is only a fleeting moment in the life of 
God? Does it imply the obliteration of a particular 
manifestation at a particular moment of time or it 
points toward the ontological ascent? From the metaphy- 
Sical point of view, the assertion in question speaks 
of the ontological ascent for there is nothing outside 
God where this ‘fleeting moment’ could vanish. Moreover, 
no purpose is served if the manifestation as such 
vanishes. We may recall the metaphysical truth that 
the Reality loves to see His own Essence in the 
mirror and this is possible by virtue of reflection. 
In other words, this establishes the process of 
ontological descent and ontological ascent. The 
following verse of the Quran essentially contains 
this meéetaphysical truth: "Surely to God we belong, 
and surely to Him we return” (2:156). It is a verse 
which unfolds the higher meéeaning contained in the 
metaphysical notion of ‘perpetual creation’ or ‘new 
-creation.' The return of manifestation in the above 
quoted Quranic verse is termed ('rajuh). It is = an 
Arabic word which refers to the return in two senses: 
either it is a return in the some state or it is an 
enriched return to the source. All creation, except 
man, returns in the same state whereas man has the 
possibility of an impoverished or an enriched return 
to the Source. This possibility of freedom in the 
manifestation which it takes the form of man is under- 
standable ror it is a higher manifestation from the 
Freedom itself. The ontological ascent is essentially 
the route or the straight path wherein the higher 
manifestation returns to its Origin. The straight 


path is not a normative path but is essentially a 
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descriptive path totally in accordance with the 
Mature of Reality. Now bending or turning of this 
manifestation from the Straight course is known as 
limitedness, imperfection, hatred, ugliness, evil, 
darkness and ignorance and it has to pass through 
many cosmic cycles before returning to the Fountain- 
head for there is nO meaning of an impoverished 
return to the Source. The return of higher manifesta- 
tion in higher form enriches the Divine consciousness. 
And it is here that the purpose of God in creating 
man is fully realized. Didn't God create man for his 
total servitude, The metaphysical meaning of servitude 
158 identical with the notion of ontological ascent 
for in this attitude which is symbolized by the 
posture of prostration, the manifestation reflects 
and does not deflect. Muhammad perfectly reflected 
the manifestation and perfectly enriched the Divine 


Consciousness. 


The metaphysics of Shahadah further spells 
out the meaning contained in the doctrine of Oneness 
of Being. The first Shahadah {La ilaha illa' Llah) 
is: 'There is no divinity (or reality, or Absolute?}'., 
The expression ilah (divinity) can be given every 
positive meaning for transposing in divinis: there 
is no love outside the only love; there is no beauty 
outside the only Beauty; there is no good outside 
the enly Good; there is no light outside the only 
Light; there is no freedom outside the only Freedom 
and there is no knowledge outside the only knowledge. 
The second Shahadah {Muhammadun Rasulur '‘Llah) is: 
‘Muhammad (the "Glorified", the Perfect) is the 
Envoy (the mouthpiece the intermediary, the manifesta- 
tion, the symbol) of the Divinity’. In the second 


Shahadah the expression ilah stands for the Divinity 
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and it can also be given every positive meaning for 
manifestation in Cosmos, Muhammad, the Perfect, 
symbolizes the archetype of all reality and existence. 
In the light of second Shahadah one cay say that love 
is the manifestation of the Love; beauty is the 
‘manifestation of the Beauty; good is manifestation 
of the Good; light is the manifestation of the Light: 
freedom is the manifestation of the Freedom and 


knowledge is manifestation of the Knowledge. 


The Supreme Reality is absolute, and that 
being absolute it is infinite. If the Supreme Reality 
is Infinite, Perfect, Love, Beauty, Good, Light, 
Freedom ad Knowledge then from where arises the 
limit, imperfection, hatred, ugliness, evil, darkness, 
constraint and ignorance. From the metaphysical 
point of view the answer to this question is three 
fold. First, the true Infinite is "without parts" 
for the concept of parts implies relativity and 
finity which further imply a common measure = and 
relationship with it whereas from the point of view 
of the Infinite they have no existence. No thing or 
being is a ‘part of the Infinite’. In reference to 
the Infinite ‘the finite is always strictly nil.' 
There is no gquestion ‘of a multiplicity of aspects 
existing really and "distinctively" within it. The 
Infinite is inexpressible and in order to become 
expresSible it has to take a determinate form. However, 
in our definite and conditioned existence ‘it is we 
who in fact conceive of the Infinite under this 
aspect or that, because we cannot do otherwise’. 
This general rule is equally applicable to all negative 
Tentities". They cannot be considered as parts of 
the Infinite 'for the very use of the word "part" 


implies a definite relationship with the whole' 
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which is against the very idea of the Infinite. 
Second, the limit, imperfection, hatred, ugliness, 
evil, darkness ignorance and constraint arise as a 
conseguence of universal Manifestation which is 
necessitated by the Infinite which 18S whkenR*xrs All- 
Possibility. It gives rise to communication, radiation 
and relativity resuiting in differentiation, contrast, 
privation. It is essential to distinguish between--the 
Infinite, the Perfect, the Love, the Beauty, the 
Good, the Light, the Freedom, the Knowledge, in 
themselves and in their manifestation. The Infinite, 
the Perfect, the Love, the Beauty, the Good, the 
Light, the Freedom and the Knowledge Yeeeden in 
themselves do not have their opposites but once each 
is reflected in the manifested order, it appears in 
a particular form and this particularism necessitates 
the possibility of a given opposite. The Infinite is 
inexpressible and in order to become expressible 
even it is bound to limit itself and thus take a 
determinate form. This necessitates the possibility 
of a finite absolute which stands opposite to a 
determinate form. Likewise, the Perfection appears 
in the form of a given perfection which implies the 
possibility of a given imperfection; the Love appears 
in the form of a given love which implies the 
possibility of a given hatred: the Beauty appears in 
the form of a given beauty which implies the 
possibility of a given ugliness; the Good appears in 
the form of a given good which implies the possibility 
of a given evil; the Light appears in the form of a 
given light which implies the possibility of a given 
darkness; the Freedom appears in the form of a given 
freedom which implies the possibility of a given 


constraint: the Knowledge appears in the form of a 
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given knowledge which implies the possibility of a 


given ignorance. All of them--in a relative sense--can 


be produced only in a world of contrasts. Third, 
the limit, imperfection, hatred, ugliness, evil, 
darkness, constraint and ignorance are merely 


Privations for they have no being in themselves. 
They are essentially devoid of being. From the metaphy- 
sical point of view, limit is the absence of the 
Infinite; imperfection is the absence of the Perfect; 
hatred is the absence of the Love; ugliness is the 
absence of the Beauty: evil is the absence of the 
Good; darkness is the absence of the Light; constraint 
is the absence of the Freedom and ignorance is the 
absence of the Knowledge; However, they have the 
postive function of highlighting their counterparts 
a contrario. They are definitely important for those 
who undergo or witness them but from the metaphysical 
perspective of the total Universe and the ranging 
cosmic cycles they are merely fleeting accidents. 
The remoteness of each from itS primordial source is 
not absolute and thus each is brought back to the 


original Source. 


The absence alluded to is not absolute. Rather 
it is the passive Presence through which absence is 
perceived. It is through the Presence of the Infinite, 
the Love, the Beauty, the Good, the Light, the Freedom 
and the Knowledge that one can perceive limit, imper- 
fection, hatred, ugliness, evil, darkness, constraint 


and ignorance respectively. 


The doctrine of Oneness of Being (wahadat ul 
wujud} is not merely a doctrine but is always 
accompanied by an effective realization. The doctrine 
provides the necessary basis for such realization. 
When we talk of realization, we have to differentiate 


between individual and universal realization Or 
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mystical and metaphysical realization. The individual 
or mystical realization remains entirely in the 
individual domain for it implies ‘a more or less 
indefinite extension of purely individual possibili- 
ties‘. The possibilities are incomparably greater 
then envisaged by psychology but still they are 
characterized by individuality. Universal or metaphy- 
Sical realization, on the other hand, is supra- 
individual which leads to the identity of the means 
ef knowledge and the knowledge itself and in which 


subject and object, knowledge and being are identified. 


What is the difference between mystic realiza- 
tion and realization of the Self? The Self, ego or 
soul «nafs) has mystic experience by virtue of a way 
from man to God. Tt manifests a temporary identity 
with the Lord (Rabb) for a complete identity, in 
principle, is not possibile in the-’axis servant-—-Lord. 
Such an experience momentarily suppresses the soul 
(nafs} of the Subject of experience and in this 
Signle unanalysable unity the ordinary dichotomy of 
subject and object ceases to exist and there is a 
‘sense of the unreality of serial time.' When the 
mystic state fades away the mystic returns back to 
the normal level of selfhood which includes’ the 
distinction between subject and object and the reality 
of the serial time. Such an experience is restricted 
entirely to the individual domain for the nature of 
the mystical states are in no manner supra-individual. 
They do stand for ‘indefinite extension of purely 
individual possibility' which are spread on a broader 
spectrum than ordinarily supposed by the psychologists. 
However, they can only lead to partial realizations. 
This realization of the soul (nafs) is no match to 
the realization of the Self, which is universal and 
has qualitatively different form, for in the latter 


case it is not the soul {nafs} but the Spirit or 
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pure intellect which attains universal realization. 
It essentially belongs to the universal domain by 
virtue of which it is supra-individual and supra- 
rational, It is a way solely from God to men i.e., 
the identity of the Spirit with the Divine Essence 


or Knowledge. 


Also those who try to understand metaphysical 
realization from the standpoint of mystic states 
only reach half-way. They cannot understand the 
purely metaphySical doctrine of ‘the Supremeldentity' 
for this doctrine requires total understanding from 
the perspective of the Self. One of the main reasons 
for the lack of this complete understanding lies in 
mistaking the role of the self which is erroneously 
considered the same in case of partial and complete 
realization. It 1S pertinent to note that all mystic 
experience begins’ and, ultimately, ends in the 
individual domain. In this state of non-mediate 
experience the normal identity of the soul (nafs) is 
Suspended which is reinstated later wherein it resumes 
its normal activity. The realization of the Self, on 
the other hand, does not originate in the soul (nafs) 
but stems from the Spirit. And this initiates a 
gualitative difference in the role of the soul (nafs). 
In case of this mé@étaphysical realization, the soul 
{nafs) turns into a polished mirror which fully 
reflects the flood of the Absolute Light. It is here 
that the Reality permeates the forms or the specifi- 
cally human overlay. Uniike a mystic who returns to 
his ordinary self or the orecise limitations of 
individuality, a man who has attained universal 
realization does not -return to his habitual self but 
achieves a relative emanicipation from the limitations 


of individuality. His self no more remains permanent, 
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fixed and unalterable but becomes impermanent, 
fleeting and ernemeral. It is the mutual penetration 
of Divinity and the perfect man wherein the métaphysi- 
cal transparency of phenomena is a rule rather than 


an exception. 


From the individua] or mystical realizational 
point of view, love ('ishq) is the highest station 
of the soul to which is subordinated every possible 
human perfection. This ‘love is always combined with 
Sapience or gnosis (al-ma'rafah)'. The identity of 
the lover and the Beloved or the extinction [fana) 


of the soul and its subsistence (baga) in the Beloved 


is the zenith point achieved within the human perspec 
tive. It is here that the way from man to God is 
realized and the states and stations come to fruition. 
It is precisely at this point that the door from God 
to man is opened and universal or metaphysical reali- 
Zation takes place. This realization of the Essence 
or Self is effected from the initiative of the Self 
than that of man. In other words, this realization 
‘is effected from God to God though man', It is here 
that the Divinity says: 'I am the Truth', 'Glory to 


me! How great is my Majesty’. 


Metaphysical realization is the realization 
of the sacred Knowledge itself. The goal of sacred 
knowledge is deliverance and union. Metaphysical 
knowledge, by virtue of intellectual intuition, 
leads tco the identity of knowledge and being. Both 
knowledge and being are two inseparable aspects of a 


Single reality and cannot be distinguished where all 


is “without duality." Oneness of Being or ‘the Supreme 
Tdentity' affirms and realizes the fundamental 
identity of knowing and being. ‘And say-Truth has 


come and illusion has vanished away; illusion is by 


nature ephemeral’. (Quran 17:81). 
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appenaife )T 


The Uniqueness of Khawaja Farid's Metaphysics 
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Metaphysics is essentially immutable and the 
categories of evolution and progress are not applica- 
ble to metaphysical truths. The inapplicability of 
‘historical method' to the metaphysical order is due 
to the universal nature of metaphysics which imparts 
absolute knowledge of the principles belonging to 
the universal realm. It is by virtue of intellect 
that the universalism of metaphysical truths 1s 
guaranteed. However, reason does play its role in 
the formulation of these truths thereby realizing 
the esoteric truth in the form of exoteric doctrine 
adopted to orthodoxy, tradition or Revelation. ft 
serves two main purposes: First, it ensures that 
intellection does not deflect. Second, it builds a 


superstructure according to the Spirit of the times. 


The metaphysics of Khawaja Farid is committed 
to the metaphysical continuity of the ancient and 
the modern world. It formulates the esoteric truths 
in the context of Islamic tradition by referring to 
the Quran, the Prophet and numerous Sufis including 
Mansur al Hallaj, Bayazid Bistami, Ibn Arabi and 


Fakhruddin. 


Khawaja FParid's metaphysics assumes a traditional 
form, It formulates the metaphysical truths in the 
climate of the riverian people of Mithankot = and 
Chachran and that of Rohi with its waterless sandy 
dunes but the message it purports to convey is 
universal. Such an immediate, intimate and close 
contact with Nature is one of the unique features 
which characterize his metaphysics. It provides a 


vast canvass for reflecting on tne symbols of Reality. 
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His encounter with pure Nature helped him in safeguar- 
ding his mirror of inteliect from the dust of 
speculation, ignorance and vanity for these variables 
are not conducive to reflection but instead create 
deflection. The ‘active mind' in collaboration with 
pre-conceived notions, limited concepts and surface 
thinking is bound to the chains of deflection 
whereas the ‘receptive mind' in conjunction with 
open notions, ultimate concepts and deeper thinking 
is amenable to the reality of reflection. This 
‘receptivity of mind' made him understand Nature as 
symbolic for symbols unlike signs participate in 
the Reality which they purport to symbolize or 
express, This 1S precisely the reason that for him 
the Beloved is not hidden behind the symbol but is 


the symbol itself. 


It 1s because, in principle, the Invisible 
or the Inexpressible becomes visible or expressible 
only in the language of symbolism. Metaphysicaily 
speaking, symbols are essentially translucent and 
it is by virtue of this characteristic that they 
successfully mirror the Reality. But it requires a 
keen perception resembling that of Khawaja Farid to 


perceive this truth. 


Ancther unique feature of Khawaja Farid's 
metaphysics is the emphasis it lays on the pivotal 
position of Man for it is Man who raises the 
question of Being itself. And it is through Man 
that the Reality wants ‘to see His own Essence'. He 
constantly makes man remember his criginal vocation 


of partial and universal realization. But he does 
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not extol the individual at the expense of Universal 
for such a thing is neither possible nor desireable 
in metaphysics. Individualism or existentialism 
completely ties the individual to the world of 
finitude bereft of true transcendence, It has no 
inkling of the metaphysical scheme of things. [It 
considers the world of human subjectivity as final 
whereas from the metaphysical point of view it is 


provisional. This also explains the metaphysical 


rejection of "humanism"--both theistic and 
antheistic--for it pretends ‘to bring everything 
down to purely human elements' and boasts to 


exclude everything of a supra-individual order , 
Without commiting to the doctrine of tawhid of 
Oneness of Being which ensures the unity of mankind 
or universalism, any talk of humanism is wide off 
the mark, It is only on the edifice of metaphysical 
or universal principles that one can raise the 
superstructure of lasting peace, freedom and quality 
for the human collectivity. Iqbal’s keen eye caught 
certain glimpses of this universal message in the 
poetry of Khawaja Farid which made him observe 


thus: 
pope MOL ar AMe ot gles ho abe wal SYS cpp 
log ASS - A Elisa lealiba a SNM 4AL 4u1_ GSA, 
a ALP ys pole a etl y wads SpM BOM 


(Translation) 

It is lamentable that the poetry of Khawaja 
Sahib has been restricted to one area. His ‘kalam' 
requires an in-depth study. In it are perceptible 
to me, elements of international status and signifi- 
cance. 
For us, the poetry of Khawaja Farid not only contains 
elements of international status and significance 
but it contains a whole world of metaphysical 
principles which embrace the trio of God, Man and 


Universe and without which there can be no real 


light in the ‘dark night of the world'. 
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One of the distinctive features of Khawaja 
Farid's metaphysics is its transformation af rational 
concepts into ‘existential’ catetories including that 
of dread, despair, anguish, suffering, Love, transcen- 
dence, choice, freedom end commitment. He makes, an 
inward, passionate and existential commitment with 
God. It is an absolute, total and universal commit- 
ment without which both Man and God remain in 
oblivion, He does not give any rational proofs for 
the existence cf God. What is the significance of 
believing in God if there is no commitment; the 
relevance of adducing proofs for His existence, if 
there is no inward God-relationship; the meaning cf 
Erayer if there is no genuine communication; the 
fact of knowing Him, if there is no passion. God is 
existentially relevant in the situation of lived 
Ferticipation otherwise He if reduced tO a “mere 
Concept without any existential relatedness leading 
to de-personalization and de-humanization of human 
existence. Such an alienation can only he avercome 
when man existentially relates himself to God. He 
opens-unto-the-Infinite. Isn't the realization of 
Oneness of Being the goal of all authentic human 


endeaveur? 


The most unigue feature of Khawaja Farid's 
metaphysics is that it wins an independent ground 
for religion without any crutches of science and 
philesophy. Both science and philcsophy belong to 
the domain of réason and they cannot encompass the 
absolute Whole or the Universal. They are relative, 
rational and limited whereas metaphysics is universal, 
intellectuai and unlimited. Science and philosophy 


move in their own legitimate spheres and they do 
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not come in conflict with metaphysics. But when 
they transgress their own bounds then they come in 
open conflict with it in form of scientism and 
systematization, for exemple, which are cults of 


modern Science and medern philosephy respectively... 


The metaphysics cf €hawaja Farid does not 
subordinate itself to science and philosophy but 
takes us a step higher to the fountainhead of 
Knowledge. Theré gushes ferth the possibility of 
intellectual intuiticn which leads to the identity 
of Knowing and being. It imparts metaphysical 
knowledge which is ‘universal, absolute, infinite 
and supreme’ and what more Gn can expect in this Age 


of Uncertainfty. 
Ce 


i] 
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Metaphysics means "beyond physics." It is a 
Greek term very well suited to express what lies 
beyond physics. Physics in its original sense 
means ‘science of nature' which covers the entire 
domain of nature. Metaphysics is the study of that 
which lies beyond nature. MetaphySics is ‘the 
knowledge of Universal' or ‘the knowledge of 
principles belonging to the universal order’. Its 
unlimitedness makes it indefinable. Metaphysical 
knowledge is attained by virtue of intellectual 
intuition which leads to the identity of knowledge 
and being. Western metaphysics, on the other hand, 
has a constricted view for it relies solely on 
reason and cannot surpass Being to reach Beyond- 
Being. This essential limitation of Western metaphy- 
Sics has been mainly responsible for the product 
of ‘pseudo theories of knowledge ‘which act as 
counterfeit to real knowledge. The Western systems 
as such do not envisage the possibility of metaphy- 
-Sical realization which is the crowning achievement 


of true metaphysics. 


The metaphysics of Khawaja Farid is deeply 
steeped in the Eastern tradition and is free from 
the limitations of Western metaphysics. It envisages 
the Absolute as the Essence {al-ahadiyah} and as 
the Divinity (al-wahidiyah}). The Absolute or the 
Supreme Reality is absolute and infinite. The 
Absolute in its absoluteness is beyond human 
knowledge. It is only at the stage of self-manifes- 
tation that It is known. The possibility of 
relativity arises in the Absolute in reference to 
the metaphysical inrinity envisaged in its relation- 


ship with universal Possibility. The supreme and 
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incomparable Unity (al-ahidiyah) is indivisible 
and is the object of Divine Knowledge alone whereas 
Unity (al-wahidiyah) appears in its universal 
aspects and is known as Uniqueness, There is ‘the 
Indivisible One-and-Only' but ‘the One-and-Only' 
is the ‘One-and-All'. This is the predominant 
theme of Khawaja Farid's metaphysics which permeates 


his entire thought, 


The cosmos is theopany and acts as Divine 
Mirror. ft does not confront God as the ‘'other'. 
It provides a symbolic opening to reach the Reality 
which lies hidden behind the cosmic manifestation. 
The Reality is hiddenly manifest in the form of 
cosmos. The Cosmos can be likened to an unpolished 
mirror whereas man can be understood as polished 
mirror wherein are manifested all the aspects of 
existence. Perfect man iS a perfect polished 
mirror. ‘Know thyself' is the royal road to the 


Absolute. 


The Absolute as the Essence ({al-ahidiyah) 
‘and as the Divinity (al-wahidiyah) is formulated 
in terms of the Unity of Essence and the Unity of 
Manyness respectively for which the word One is 
used. There is nothing outside the Absolute. 
Tawhid expresses this fundamental truth in the 
form of Shahadah: La Ilaha Illa ‘Lah Muhammadun 
Rasulu' blah which is ordinarily understood as 
'There is no god but God', and ‘Muhammad is the 
messenger of God'. However, from the inward, 
esoteric and intellectual point of view the Shahadah 
means: 'There is no divinity (or reality,or 
absolute) outside the only Divinity (or Reality or 


Absolute)' and 'Muhammad is the Envoy (the mouthpiece 
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the intermediary, the manifestation, the symbol of 
the Divnity.' The entire Shahadah demonstrates 
that ‘God alone is' and ‘all things are attached 
to God'. In other words, the Absolute is the Real 


and all relative is atached to the Absolute. 


‘Tawhid essentially leads to the doctrine of 
Oneness of Being (wahdat ul wujud). Being coincides 
with the Real and there is nothing other than the 
Real. No degree of Reality stands autonomous 
‘apart from the Absolute Reality'. The essential 
nature of reality is the original and ultimate 
Mutuality in oneness. There is no distinction 
between the Oneness of Being (wahdat ul wujud) and 
Oneness of Perception (wahdat al Shudud} since 
both are one in the undifferentiated Reality. The 
doctrine of Oneness of Being has nothing to do 
with  pantheism which essentially implies a 
substantial continuity between God and the Universe. 
It fails to perceive that the whole Reality is 
more than the sum of itS partS or aspects. The 
doctrine of Oneness of Being simply teaches 'the 
essential identification of the manifested order 
with its ontological Principle ‘which is different 
from ‘their substantia’ identity and continuity'. 
The truth of the matter is that God absolutely 


transcends even the category of substance. 


The metaphysics of Love embraces both 
divine and human dimensions. Divine Love is the 
cause of the creation or manifestation of the 
universe, It is the animating force of the 
self-manifestation of the Absolute. The Divine 
Essence assumes the form of the personal Divinity 
which makes love possible. Man's love of God is 
his commitment to inwardness. Metaphysics of love 
embraces three fundamental aspects: man's love of 


God God's love of man and the reciprocity or 
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identity. The ‘adoring soul is the only possible 
bridge to Spirit’. 

The Supreme Principle is both absolute and 
infinite and from the latter arises Perfection, 
Beauty. Beauty is essentially a deployment. It is 
the manifestation of the Primordial Beauty. God 
alone is Beauty and every beauty partakes its 
beautifulness from God. There is no profane beauty. 
The soul has insatiable love, desire and yearning 


for Divine Beauty. Ugliness has no self-subsistent 


reality. It is a relative nothingness which obstructs 


the manifestation of Divine Beauty by creating a 


disequilibrium 'but is beauty in its totality’. 


The Supreme Reality by being Infinite 
expresses potentiality and thereby coincides with 
All-Possibility giving rise to Universal Radiation, 
The Supreme Principle is the ‘Sovereign Good' for 
every good manifests its essential nature. God 
alone is the Good but He is also the Source of all 
goodness. The problem of evil arises due to the 
reality of universal Manifestation. Evil has no 
subsistent reality. It 1S a4 privation having no 
being in itself. The evil of remoteness is not 
absolute. By process of cosmic cycles the evil of 


remoteness is brought back to the initial Good. 


The Absolute Light or the Primordial Light 
is indefinable. Only Light can perceive itself. 
‘None knows God but God'. It is the essential 
nature of the Absolute or Light to manifest Itself 
and it is by virtue of this essentiality that the 
cosmos comes into existence which is the shadow of 
the Absolute. It is on account of this that the 
principle of relative lights emerges from the 
Absolute. Light is identified with Being = and 
becomes knowable through existence and knowledge. 
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Man is the shadow of the Absolute and it is this 
shadow which becomes transparent and lumincus by 
virtue of the unveiled presence of the Spirit or 
Light in him 
The Absolute is Freedom Itself and 

envisaged as universal Possibility is Unlimited. 
Freedom belongs ta both Beyond Being or Non-Being 
and Being. At the level of Essence, there is absolute 
freedom for there is no constraint, limit. At the 
level of Being, which is the principle of manifesta- 
tion, there is relative freedom. The totality of 
freedom demands constraint, limit for sole limitless- 
ness shall itself become a limit. Freedom in itself 
has no opposite but its manifestation in the form 
of a given freedom necessitates the possibility of 
constraint, limit. However, this constraint, limit 
is surpassed and ultimately the being becomes 
absolutely "one" at the level of Pure Freedom. 
Predestination and freedom are linked to the reality 
of Necessity and Possibilzty and it is an error to 


deny either predestination or freedom. 


The essence of metaphysics is Knowledge 
Itself. Metaphysical knowledge by dint of intellectual 
intuition is even more immediate than sensory 
intuition and is intuitive, immediate and intellectual 
as opposed to the ordinary knowledge which is 
discursive, mediate and rational. Metaphysical 
Knowledge leads to the identity of knowledge and 


being by bringing freedom and deliverance. 


The metaphysics of Khawaja Farid is not 
merely theoretical but has corresponding means of 
realization. The triplicity of ordinary knowledge, 
love and action manifests the necessary milestones 
in the way of Self-realization but it is not the 


total realization itself. The realization of the 
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human self has to be distinguished from the 
ultimate realization of the Self. The former 
realization is bound to the structure of the 
'servant' ('‘abd) and the ‘Lord’ (Rabb) and any 
identity in state of mystic experience is temporary. 
'It is impossihle for the realities to change, so 
the servant iS a servant and the Lord a Lord; the 
Real is the Real and the creature a creature', 
However, by virtue of the Spirit which 
inheres in man but is not his, he can with the 
grace of the Lord, Surpass the axis 'servant-Lord’' 
and realize the absolutes 'Self'. Such realization 
is effected from the starting point of the Self 
than that of the servant. This is the secret of 
Mansur altiallaj'sS assertion ‘ana'lstiaqg, I am 
the Truth! The Self withdrew from the 'servant-Lord 
polarity and came to reside in its own transpersonal 
being. It is the transcendence of pure intellect 
or Spirit which is identical with the Divine 
Essence that provides an answer to such enigmatic 


-utterrances. 


Realization is the Path for the fallen man 
who wishes to return towards the primordial 
state. He cannot attain realization mniless his 
attachment to the chain (as-Salsilah) is effected 
by means of a covenant ('ahd) in the hands of the 
Spiritual Master who - in turn transmits the 
reality of ‘Being’, ‘truth' and ‘love, union or 
happiness'. The novice learns to discern between 
the real and the unreal and then concentrates on 
the real. He passes through many states = and 
stations and finally attains unison with the 
Beloved. In this entire journey, the Spiritual 
Master also acts as the ‘doctor of the soul’ or 
therapist. This station achieved by the = soul 


(nafs) is the highest and no man can go beyond 
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it. It is what is understood by mystic realization. 
However, the possibility of total or metaphysical 
realization takes place from the side of the 
Spirit which leads to ‘the Supreme Identity’. It 
is the realization of the Sacred Knowledge Itself. 
Such Self-realization completely transforms the 
specific human overlay wherein for double 
reflection fana (extinction) is baqa (subsistence) 


and bagqa (subsistence) is fana (extinction). 


